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ABSTRACT 
This project analyzes Marian congregational song in the Roman Catholic Church in the 
United States from 1854 to 2010, focusing not only on the texts and music, but also on the 
contexts out of which these songs came. Marian devotion before 1854 is explored, in addition to 
pertinent developments in the Roman Catholic Church, as well as cultural developments that 
affected Marian congregational song from 1854 to 2010. Although many Marian congregational 
songs have been dismissed by academics as lacking sound theological content, they have been an 
important part of Roman Catholic spirituality in the United States. Through the analysis of these 
songs, this study develops a broader understanding of how Marian congregational song 
developed, persisted, and changed as a mediator of Marian devotion.  
During this survey of 120 Roman Catholic hymnals printed in the United States from 
1854 to 2010 (sixty hymnals from 1854 to 1963, and sixty from 1964 to 2010), data was 
  ix
collected that allowed for the calculation of the percentage of Marian congregational songs in 
each hymnal and the percentage of Marian congregational songs in Latin, Latin and English, and 
English in each hymnal. A list of the thirty most frequently found Marian congregational songs 
was also compiled. Reasons for the decline found in Marian congregational songs after Vatican 
II are explored. There is also an investigation into the use of Latin and English before and after 
Vatican II, the number of Marian congregational songs based on musical styles before and after 
Vatican II, and the influence of Pope John Paul II’s papacy (1978–2005) on Marian 
congregational song. 
Looking through the lens of the Magnificat, suggestions are offered as to how Marian 
congregational song can be reinvigorated and reinvented to speak to the post-Vatican II, twenty-
first-century Roman Catholic Church as well as other Christian denominations. A few current 
texts are held up as examples of excellent Marian congregational songs. Finally, proposals are 
made as to what qualities might be included in the texts of Marian congregational songs in the 
future. 
 
 
 
 
 
 
 
 
 
 
 1 
CHAPTER ONE 
 
“O HIGHER THAN THE CHERUBIM, MORE  
GLORIOUS THAN THE SERAPHIM”1 
 
 
Introduction and Statement of the Problem 
 
 With a hymn composed in the eighth or ninth century, thus for over a thousand 
years, the Church has greeted Mary, the Mother of God, as “Star of the Sea”: Ave maris 
stella. Human life is a journey. Towards what destination? How do we find the way? Life 
is like a voyage on the sea of history, often dark and stormy, a voyage in which we watch 
for the stars that indicate the route. The true stars of our life are the people who have 
lived good lives. They are lights of hope. Certainly, Jesus Christ is the true light, the sun 
that has risen above all the shadows of history. But to reach him we also need lights close 
by—people who shine with his light and so guide us along our way. Who more than 
Mary could be a star of hope for us?2 
—Pope Benedict XVI, Spe Salvi 
 
Throughout the history of Christianity, Mary has been a beacon of hope to many who look to her 
for help during difficult times, from a man dying of AIDS praying to her for a cure in Lourdes3 
to Christians in Algeria living under her gaze while working to live in peace with their Muslim 
sisters and brothers.4 The notion of Mary serving as “a star of hope” and guiding us on the “often 
                                                 
1
 From the second stanza of #707, “Ye Watchers and Ye Holy Ones,” in Robert J. Batastini, ed., Worship: 
A Hymnal and Service Book for Roman Catholics, 3rd ed. (Chicago, IL: GIA Publications, Inc., 1986). This stanza is 
“a paraphrase of the theotokion ‘Hymn to the Mother of God.’” See Marilyn Kay and Catherine Salika Stulken, 
Hymnal Companion to Worship—Third Edition (Chicago, IL: GIA Publications, Inc., 1998), 417.   
 
2
 Pope Benedict XVI, Encyclical Letter Spe Salvi of the Supreme Pontiff Benedict XVI to the Bishops, 
Priests and Deacons, Men and Women Religious and All the Lay Faithful on Christian Hope, 30 November 2007, 
The Holy See, http://www.vatican.va/holy_father/benedict_xvi/encyclicals/documents/hf_ben-
xvi_enc_20071130_spe-salvi_en.html (accessed July 2008), §§49-50. 
 
3
 Randy Shilts, And the Band Played On: Politics, People and the AIDS Epidemic (New York: St. Martin’s 
Griffin, 1987), 537-38. 
 
4
 John W. Kiser, The Monks of Tibhirine: Faith, Love, and Terror in Algeria (New York: St. Martin’s 
Griffin, 2002), 82. 
 
2 
 
dark and stormy”5 journey of life is reminiscent of a popular congregational song to Mary, 
“Mother dear, O pray for me”: 
Mother dear, O pray for me!  
Whilst far from heav’n and thee 
I wander in a fragile bark  
O’er life’s tempestuous sea, 
O Virgin Mother, from thy throne,  
So bright in bliss above, 
Protect thy child and cheer my path  
With thy sweet smile of love.6  
 
First published by Isaac B. Woodbury in 1850, this text is paradigmatic of what Marian 
congregational song looked like in the late nineteenth and early twentieth centuries.7 Although 
these Marian congregational songs were very popular to those who sang them, they have often 
been overlooked, criticized, or dismissed by academics as being too sentimental, lacking sound 
theological content, and focusing more on individualistic piety than corporate worship. While 
some of these criticisms may be true, in looking at the congregational songs of the late 
nineteenth and early twentieth centuries, liturgical scholar Bernard Botte wrote:  
 
In the meantime the faithful prayed as best they could, and on their own. The only times 
they prayed together was when the rosary was recited aloud or when hymns were sung. 
                                                 
5
 Pope Benedict XVI, Spe Salvi, §49. 
 
6
 From stanza one in #79, The Basilian Fathers, ed., St. Basil’s Hymnal: An Extensive Collection of English 
and Latin Hymns for Church, School and Home. Arranged for Feasts and Seasons of the Ecclesiastical Year: 
Gregorian Masses, Vespers, Motets for Benediction, Litanies, Etc. (Chicago, IL: John P. Daleiden Co., 1918), 92-
93. 
 
7
 J. Vincent Higginson, Handbook for American Catholic Hymnals (New York: The Hymn Society of 
America, 1976), 85. This ballad was altered to a song by an anonymous editor and then appeared in W. C. Peters, 
Peters’ Catholic Harp: A Collection of Sacred Music, Designed for the Use of Choirs, Schools ad Musical 
Associations, Containing Morning and Evening Services (Boston, MA: O. Ditson, 1863); and Edward J. Sourin and 
Felix Joseph Barbelin, ed., The Sacred Wreath: Or, A Collection of Hymns and Prayers for the Use of the Youthful 
Members of the Sodality of the Blessed Virgin Mary, in the United States of America (Philadelphia, PA: E. 
Cummiskey, 1863). 
 
3 
 
Much has been said mocking these hymns; and it’s true that several were ridiculous. It 
would perhaps be amusing to compile an anthology of this literature, but to tear them 
apart is too easy, and, really, it’s unjust. Thousands of simple people have found 
nourishment for their piety in those naïve stanzas. By singing them together they were 
able to experience a moment when they were a fraternal community of believers and not 
an anonymous crowd like travelers brought together by chance in the lobby of a train 
station. The scandal doesn’t lie in Christians singing these hymns, but rather in their not 
having anything else to nourish their faith and piety. For we must admit that preaching 
was at its lowest level in those days.8 
 
 This body of Marian congregational song was very dear to the hearts of the faithful, so it 
is important to look at them not as others have by taking them at face value, but rather to look at 
the contexts out of which they came and what needs they fulfilled for those who sang them, in 
order to understand why they were written. By studying Marian congregational song in the 
Roman Catholic Church in the United States from 1854 to 2010, the purpose of this study is to 
paint a clearer picture of how Marian congregational song developed, persisted, and changed as a 
mediator of Marian devotion before and after Vatican II. 
 
 
Definitions 
 First, let us look at a few definitions of the terminology that will be used throughout this 
study, the main focus of which is sacred music. In his definition, Edward Foley writes that sacred 
music is “(1) [t]he preferred term in universal documents of the RC Church for music composed 
for ‘the celebration of divine worship.’ (2) Liturgical music. (3) A general term for religious 
music not necessarily intended for use in worship, especially that which is considered art music, 
                                                 
8
 Bernard Botte, From Silence to Participation: An Insider’s View of Liturgical Renewal, trans. John 
Sullivan, O.C.D. (Washington, DC: The Pastoral Press, 1988), 3-4. 
4 
 
e.g. the Manzoni Requiem by Verdi.”9 Since this study focuses on music that was sung by 
congregations during liturgical services, the first two definitions are used to clarify what is meant 
by “sacred music.” 
To focus on a more specific aspect of sacred music, St. Augustine defines a hymn as “a 
song of praise to God,”10 which is extended to include the praise of Mary and/or the communion 
of saints who act as mediators to God. At the outset of the study, the decision had to be made 
whether to discuss “Marian hymnody” or “Marian congregational song.” Dr. Carl P. Daw, Jr. 
was consulted, and he suggested that a decision needed to be made whether 
to focus on (a) what people are likely to have experienced in congregational singing and 
in songs for personal devotional practice or (b) the full range of what was created for 
their use (whether it was actually used or not). The experiential emphasis would make the 
“congregational song” terminology more pertinent, while “hymnody” would embrace a 
greater range of material (e.g., texts that might have been written to be sung but were 
encountered as devotional poetry rather than as part of the singing tradition). There is, of 
course, much overlap in how the terms are used.11 
 
This study will use the term “congregational song” instead of “hymnody” as “Marian 
congregational song” includes hymns, chants, and contemporary songs.12 Therefore, Marian 
congregational songs are defined as songs of praise where the majority of the texts are directed 
towards Mary, come from Mary and/or are attributed to Mary (e.g., the Magnificat which is 
                                                 
9
 Edward Foley, “Sacred music [Latin musica sacra],” in Worship Music: A Concise Dictionary, ed. 
Edward Foley, Capuchin (Collegeville, MN: A Michael Glazier Book/The Liturgical Press), 269. 
 
10
 Stephen A. Marini, Sacred Song in America: Religion, Music and Public Culture (Urbana: University of 
Illinois Press, 2003), 7.  
 
11
 Carl P. Daw, Jr., e-mail message to author, August 9, 2010. 
 
12
 This definition will be refined in chapter 5 to clarify further what categories of texts and musical settings 
constitute congregational song and were included (and not included) in the quantitative analysis. 
5 
 
directed to God but was spoken by Mary), or are about Mary that are written in order to be sung 
in liturgical settings by a congregation, and not by a choir alone.13  
 While “Marian congregational song” will be used in this chapter and chapters 3, 4, 5, and 
6, in chapter 2 the term “Marian hymnody” will be used. The reason “Marian hymnody” will be 
used before 1854 and “Marian congregational song” after 1854 is to differentiate between what 
is sung by the laity and what was most likely sung by a choir or monks chanting the Divine 
Office. Since we are not entirely sure who sang what during the period covered in chapter 2, it 
seemed appropriate to use “Marian hymnody.”14 
As noted above, the specific focus of this study is on songs that are sung in liturgical 
settings, and to define what classifies as “liturgy,” James Empereur’s definition is used: 
We use the word liturgy . . . in a somewhat equivocal manner, since it is impossible to do 
otherwise today. Our use is almost always broader than the Eucharist and is never limited 
to the juridical reality. It is not the same as private prayer. Our usual use of the term 
liturgy will refer to the rites of the church in the approved ordering. But our overarching 
definition of liturgy is more inclusive. Thus, we see no need to make use of the category, 
paraliturgical. We consider worship often so designated, e.g., a community’s celebration 
of the Stations of the Cross, to be true liturgy. Such services may not have the same kind 
of approval as do the rites of baptism and marriage. But to the extent that they are 
instances of the church coming to an event of offering itself to God in an assembly, they 
are authentic acts of liturgy. In this sense, liturgy means for us the symbolic articulation 
of the Christian community’s relationship with its God in communal ritual activity.15 
                                                 
13
 Thanks to Anthony Ruff for his help in clarifying this definition.  
 
14
 Daw points out that making this distinction of Marian hymnody before 1854 and Marian congregational 
song after 1854 “might help to communicate that the singers were not ordinarily laypersons attending Mass. The 
rub, of course, is that when a group of monks are singing their offices, these hymns are congregational, though a 
specialized sort of congregation. There is also the consideration that there existed what might be called ‘popular 
Marian hymnody’ sung by laypersons in extra-liturgical settings. In addition, Anthony Ruff has called attention to 
the congregational song of Austrian RC's during the Counter-reformation and before.” While Daw describes this 
situation as “far from monolithic,” this system seemed to do the best job of accurately describing what was sung by 
the laity or not. The quotes are taken from Carl P. Daw, Jr., e-mail message to author, October 26, 2011.  
 
15
 James Empereur, S.J. and Christopher Kiesling, O.P., The Liturgy That Does Justice (Collegeville, MN: 
Liturgical Press, 1990), viii, as quoted in James Empereur, S.J., “Popular Piety and the Liturgy: Principles and 
Guidelines,” in Directory on Popular Piety and the Liturgy: Principles and Guidelines. A Commentary, ed. Peter C. 
6 
 
This definition of the liturgy is extremely important to this study because, as we will see, 
especially in chapter 3, the laity did not have much of an opportunity to sing during the Mass 
before Vatican II; rather, most of their singing was done at services outside of the Mass (what 
have in the past been termed “paraliturgical”)—such as benediction, novenas, and the Stations of 
the Cross—and this type of service is where many of the Marian congregational songs were 
sung. 
Finally, for a definition of a hymnal, Donald Boccardi’s designation is used that a hymnal 
is “a collection of hymns and service music written by a variety of composers for a variety of 
occasions meant for congregational singing.”16 This study, however, precludes looking at 
collections of congregational songs by a single composer or group of composers (e.g., Taizé), or 
hymnals created exclusively for choirs that are not meant for congregational singing. 
 
 
Significance of the Problem 
 The study of liturgical texts, and congregational songs in particular, allows us a window 
into the thoughts and prayers of particular people at a certain place and time. To the question of 
why one should spend the time studying Marian congregational song, Joyce Ann Zimmerman 
provides an apt answer: “Unlike most other texts, however, liturgical texts hold meaning that has 
living and salvific implications. Thus the interpretation of liturgical texts is hardly a moot or 
simply academic exercise. A deeper grasp of the liturgical text affords us a greater insight into 
                                                                                                                                                             
Phan (Collegeville, MN: Liturgical Press, 2005), 12. Thanks to Mary Frances Fleischaker for pointing to this source 
regarding what is considered “liturgy.” 
 
16
 Donald Boccardi, The History of American Catholic Hymnals Since Vatican II (Chicago, IL: GIA 
Publications, 2001), xiii. 
7 
 
the very meaning of our lives. This is what is at stake.”17 Such a complex task requires a 
multifaceted approach; the case of Marian congregational song’s mediation of devotion is no 
exception. It is only in recent years that academicians, such as Lawrence Hoffman, have begun to 
apply such an approach to the liturgy; thus there is still the need to look at Marian congregational 
song with a holistic methodology.18 
We must remember, as Lambert Beauduin said so clearly, that the liturgy is the “theology 
of the people.”19 This means that the texts that are prayed and sung during a liturgy are what help 
to shape the theology of the faithful, therefore carrying great significance in their spiritual 
formation. With the understanding of the impact that congregational songs can have, the goal of 
this study is to do more than simply look at the texts, but rather, as Robert Orsi discusses, to look 
at religion “as a network of relationships between heaven and earth involving humans of all ages 
and many different sacred figures together. These relationships have all the complexities—all the 
hopes, evasions, love, fear, denial, projections, misunderstandings, and so on—of relationships 
between humans.”20 These relationships are forged through the communion of saints (of which 
Mary is a member), creating “bonds within families and between heaven and earth.”21 This study 
                                                 
17
 Joyce Ann Zimmerman, C.PP.S., Liturgy and Hermeneutics, American Essays in Liturgy (Collegeville, 
MN: Liturgical Press, 1999), 21. 
 
18
 Lawrence A. Hoffman, Beyond the Text: A Holistic Approach to Liturgy (Bloomington, IN: Indiana 
University Press, 1987). A further discussion of Hoffman’s methodology will follow. 
 
19
 Dom Lambert Beauduin, O.S.B., Liturgy the Life of the Church, trans. Virgil Michel, O.S.B. 
(Collegeville, MN: Liturgical Press, 1926), 88. 
 
20
 Robert A. Orsi, Between Heaven and Earth: The Religious Worlds People Make and the Scholars Who 
Study Them (Princeton and Oxford: Oxford University Press, 2005), 2. 
 
21
 Ibid., 13. This is a similar notion to what Ann Taves describes as a “Household of Faith.” See Ann 
Taves, The Household of Faith: Roman Catholic Devotions in Mid-Nineteenth Century America (Notre Dame, IN: 
University of Notre Dame Press, 1986). Her work will be explored further in chapter 3. 
 
8 
 
helps to show how Marian congregational song has acted as a mediator for these relationships 
between humans and Mary.   
The singing of congregational songs is one such way to assist not only the creation of 
these bonds, but also to facilitate sacred presence. Orsi describes how art may be used in such a 
way: “Encounters with images of the Virgin are encounters with presence. The whole range of 
emotion and behavior that is possible when persons are present to each other in one place 
characterizes these encounters too.”22 It seems possible, then, that much in the same way that 
visual art can serve as a point of encounter facilitating presence, so too can congregational 
song.23   
In looking at Marian congregational song in the United States after Vatican II, this study 
explores the possible correlation between the post-Vatican II decline in Marian congregational 
song and a perceived decline in the desire for the sacred presence of Mary from the hierarchy, 
who “did so little to prepare ordinary Catholics for the [post-Vatican II] changes” as described 
by Orsi: “One day the saints disappeared, the rosaries stopped, the novenas ended, just like that. 
This provoked resistance and confusion, and in turn this resistance in the parishes to the new 
agenda heightened the resolve of its advocates.”24 As Orsi points out, those who had already 
created a strong bond with the Virgin Mary were not going to give up that relationship without a 
                                                 
22
 Ibid., 50. 
 
23
 This can lead to the notion of congregational songs as being sacramental. See Albert L. Blackwell, The 
Sacred in Music (Louisville, KY: Westminster John Knox Press, 1999). One can also apply Hans Urs von 
Balthasar’s idea of seeing the “form,” or Christ, the visible presence of the invisible God. Music, which is finite, is a 
sacramental means to experience God, the infinite. See Hans Urs von Balthasar, Seeing the Form, vol. 1 of The 
Glory of the Lord: A Theological Aesthetics, ed. Joseph Fessio S.J. and John Riches, trans. Erasmo Leiva-Merikakis 
(San Francisco, CA: Ignatius Press, 1982). 
 
24
 Orsi, Between Heaven and Earth, 56.  
 
9 
 
fight. The hierarchy may be able to control a lot, but they cannot completely control anyone’s 
personal piety.25 
By using a holistic methodology,26 this study takes an interdisciplinary approach towards 
studying Marian congregational songs, drawing from anthropology, history, liturgy, musicology, 
psychology, sociology, and theology. This study consists of the following facets: a textual and 
musical analysis of the Marian congregational songs themselves; an understanding of the place 
of Marian congregational song in the Roman Catholic liturgy and devotional services; the impact 
of these congregational songs on Marian piety;27 the historical and cultural contexts out of which 
the Marian congregational songs developed; and the issues raised by a feminist critique of the 
texts. This interdisciplinary approach leads to contributions across a wide range of disciplines. 
 One component of this study will be a close examination of Marian congregational song 
in Roman Catholicism in the United States from 1854 to 2010. To date there has not been much 
work done on this topic. Vincent Lenti has a short article on the history of Marian congregational 
song,28 but it is only a brief overview of two thousand years of history, and it does not focus 
specifically on Roman Catholic Marian congregational song in the United States. 
                                                 
25
 Ibid., 62. 
 
26
 For a further discussion of Lawrence Hoffman’s holistic methodology, see “Method of Investigation” in 
this chapter. 
 
27
 While it is somewhat difficult to assess the impact of Marian congregational song on piety separately 
from other Marian prayers and devotions, this study tracks changes in the theology and emphases in the Marian 
congregational songs, thus showing trends in the texts that may have influenced piety. 
 
28
 Vincent A. Lenti, “The Face That Most Resembles Christ,” The Hymn 45, no. 2 (April 1994): 18-22. 
10 
 
 Ignazio Calabuig,29 Pierre Jounel,30 and Killian McDonnell31 provide excellent details 
regarding the history of Marian liturgical feasts in the West, but not with an eye specifically 
towards Marian congregational song. Michael Sean Winters’ work on “Marian Spirituality in 
Early America”32 is most helpful in painting a picture of Marian piety in the early history of 
Roman Catholicism in the United States, helping to show that Marian devotion was strong and 
“was not a nineteenth century import” as has been often believed.33 Winters, however, does not 
discuss Marian congregational song during this time period as he uses homilies delivered in the 
United States from 1750 to 1787 as his source. While Robert Orsi’s books do not focus 
specifically on congregational song (he occasionally mentions the singing of “hymns”), they do 
offer an in-depth look at the personal piety of  Roman Catholics in the United States towards 
Mary and the saints through the use of many primary sources, including personal interviews.34 
Ann Taves’ work on Roman Catholic devotional books in the nineteenth-century United States is 
extremely helpful in painting a spiritual worldview of Roman Catholicism at that time, but it 
does not study congregational song; rather, it looks specifically at the use and content of prayer 
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 Ignazio M. Calabuig, “The Liturgical Cult of Mary in the East and West,” in Liturgical Time and Space, 
vol. 5 of Handbook for Liturgical Studies, ed. Anscar J. Chupungco (Collegeville, MN: Liturgical Press, 2000), 219-
97. 
 
30
 Pierre Jounel, “The Veneration of Mary,” in Liturgy and Time, vol. 4 of The Church at Prayer: An 
Introduction to the Liturgy, ed. Aimé Georges Martimort (Collegeville, MN: Liturgical Press, 1986), 130-50.  
 
31
 Kilian McDonnell, “The Marian Liturgical Tradition,” in Between Memory and Hope: Readings on the 
Liturgical Year, ed. Maxwell E. Johnson (Collegeville, MN: Liturgical Press, 2000), 385-400. 
 
32
 Michael Sean Winters, “Marian Spirituality in Early America,” in American Catholic Preaching and 
Piety in the Time of John Carroll, ed. Raymond J. Kupke (Lanham, MD: University Press of America, 1991), 87-
103. 
 
33
 Ibid., 102. 
 
34
 Robert Anthony Orsi, The Madonna of 115th Street: Faith and Community in Italian Harlem: 1880–1950 
(New Haven, CT: Yale University Press, 1985). See also Robert Orsi, Thank You, St. Jude: Women’s Devotion to 
the Patron Saint of Hopeless Causes (New Haven, CT: Yale University Press, 1996). 
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books and devotional guides.35 The works of Amber Coverdale Sumrall and Patrice Vecchione 
are valuable in that through their collections of Catholic childhood narratives we are able to hear 
first-hand the impact of the experience of Marian devotions, such as the congregational songs 
sung at the May crownings and processions.36   
 This project also contributes to the study of Roman Catholic congregational song in the 
United States during this period, showing firsthand the conflicts over different musical styles. 
Much judgment has been passed on Roman Catholic sacred music of the late nineteenth and 
early twentieth centuries. Nicola A. Montani, a great critic of the St. Basil’s Hymnal (one of the 
most popular hymnals of that time period that contained many Marian congregational songs) and 
the compiler of the more “traditional” St. Gregory Hymnal,37 led the crusade against the 
“contemporary” music of the St. Basil’s Hymnal, criticizing many of the tunes as being 
“inappropriate.”38 Montani was also the editor of the journal The Catholic Choirmaster, where 
his sentiments were also shared by his readers; one reviewer wrote the following: “As regards 
                                                 
35
 Taves, The Household of Faith. While Taves’ study does look at litanies, they are in prayer form 
(spoken), not musical form (sung). The devotions studied in her book, however, include many which were 
associated with the singing of Marian congregational songs, such as benediction, the month of May, novenas, and 
the Way of the Cross. See Table 6 “Devotions in the Most Popular Prayer Books, 1790–1880” and Table 7 
“Devotions in Devotional Guides by Decade, 1830–1880,” in ibid., 25-26. 
 
36
 Amber Coverdale Sumrall and Patrice Vecchione, eds., Bless Me, Father: Stories of Catholic Childhood 
(New York: Plume, 1994). See also Amber Coverdale Sumrall and Patrice Vecchione, eds., Catholic Girls: Stories, 
Poems and Memoirs by Louise Erdrich, Mary Gordon, Audre Lorde, Mary McCarthy, Francine Prose, and 47 
Others (New York: Plume, 1992). Although not all of the recollections are of Marian devotions, quite a few of them 
are, as these seem to be the experiences people remember most clearly, showing the impact they had. 
 
37
 See bibliography for the listings of multiple editions of these two hymnals. The first edition of the St. 
Basil’s Hymnal was 1889, and the St. Gregory Hymnal was 1920. 
 
38
 J. Vincent Higginson, History of American Catholic Hymnals (Springfield, OH: The Hymn Society of 
America, 1982), 142. Montani wrote this criticism under the pseudonym “M. Colas.” A member of the St. Gregory 
Society, Montani also helped to compile the “White List” of the 1920’s, a list of “appropriate” music to be sung in 
church. See Higginson, History of American Catholic Hymnals, 177. We will explore the “banned” music of the 
corresponding “Black List” created by the Society of St. Gregory of America in chapter 3. 
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unchurchliness, musical incompetence, and the depravity of taste, the St. Basil’s Hymnal is the 
saddest hymn book we have ever laid eyes on.”39   
The editors of the St. Basil’s Hymnal attempted to make some changes in the 1925 
edition and those printed after, but the most significant changes came in 1958, on the eve of 
Vatican II.40 The preface to the New St. Basil’s Hymnal explains why some of the “good, old 
hymns” had been dropped, describing in detail many of the common criticisms of Marian 
congregational song in the United States up until that point, such as the sentimentality of the 
songs, their individualistic piety, their borrowing from secular music that was popular at the 
time, and their focus on Christ’s humanity rather than divinity: 
Many who have used the St. Basil’s Hymnal in the past will look in vain for some of the 
“good, old hymns.” These have been passed over by the Committee because, as has been 
observed, they are really neither good, nor old. The majority of them reflect the 
sentimental, individualistic piety of the late Victorian period. Too frequently their 
melodies are poor copies of the secular music of that era, while their texts unduly 
emphasize the human nature of the Savior, tending to bring God to a purely human level 
rather than to lift man’s thoughts to God. Such hymns are more than dated; they are 
positively harmful in that they attempt to express a religious emotion which is 
exaggerated, over-familiar and, eventually, false—since they teach the singer to pray 
badly. In the present collection, then, they have yielded place to better, and in some cases 
older hymns of genuine piety and dignity.41 
 
 This quotation is extremely important; although it describes Roman Catholic 
congregational songs from the late nineteenth and early twentieth centuries, it very well could be 
                                                 
39
 Ibid., 142. 
 
40
 Ibid., 143. Higginson notes that “[t]he first few editions [of the St. Basil’s Hymnal] remain a symbol of 
the nineteenth century decadent American hymnody. Even today it cannot be said that some hymns of the earlier 
tradition are a thing of the past.” 
 
41
 The Basilian Fathers, ed., The New Saint Basil Hymnal (Cincinnati, OH: Ralph Jusco Publications, 
Inc./Willis Music Company, 1958), v; emphasis Basilian Fathers.  
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aimed at much of the “contemporary” music that has been produced in the United States 
following Vatican II. In studying Marian congregational song during this period, we are not only 
able to see the conflicting views over musical taste, but we are also able to see the impact of 
congregational song on piety. Although the New St. Basil Hymnal attempted to quell the singing 
of “Bring Flowers of the Rarest,” it failed—and the song is still used today. This shows the 
impact of congregational song and the “musical memories” associated with them.   
It is easy to look at a congregational song at face value and judge it by the quality of its 
musicality or the theological value of its text. We must be careful, however, to beware of 
“hidden normatives, implicit distinctions between ‘good’ and ‘bad’ religions.”42 It is another 
thing to move beyond judgments of “good” and “bad” to recognize that for each individual 
person, there is a “musical memory” or special meaning attached to a song. Orsi notes that “[t]he 
image on the wall is inevitably viewed through the lens of the image within.”43 This can be 
translated to the music and texts of Marian congregational song: the image of Mary painted 
through congregational song is heard through the lens of the image one contains within one’s 
mind.44  
Here we begin to traverse rocky terrain; in the words of Albert Blackwell, “[t]o judge 
music’s sacramental value is to walk the razor’s edge of many adjudications in religious matters: 
                                                 
42
 Orsi, Between Heaven and Earth, 6. Orsi is drawing from the work of Danièle Hervieu-Léger, Religion 
as a Chain of Memory, trans. Simon Lee (New Brunswick, NJ: Rutgers University Press, 2000). Orsi also advocates 
for the breaking of the normative paradigm in academia of “us vs. them” because Mary transcends the boundaries of 
popular/elite. If we are able to view relationships as contexts of understanding, we will avoid labels of “good” or 
“bad” and rather see relationships between heaven and earth. Finally, Orsi warns against falling into the normative 
paradigm of twentieth century Roman Catholicism as moving from a less mature, pre-Vatican II Catholicism, to a 
more “mature,” post-Vatican II Catholicism. See Orsi, Between Heaven and Earth, 7, 9-10, 64. 
 
43
 Ibid., 69. 
 
44
 It seems the reverse could also be true; the image of Mary contained in congregational song influences 
the image one creates of Mary in one’s mind. 
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the edge between righteous indignation and self-righteousness.”45 Because of these difficulties, 
this study will be careful about judging a congregational song to be “good” or “bad.” While it 
will point out where texts might be conveying heterodox theologies as well as oppressive and/or 
dangerous theologies and cultural standards, it will not focus on judging the music associated 
with the texts. Compared to assessing texts, it is much more difficult to analyze a piece of music 
as “good” or “bad” using concrete criteria that does not venture into a judgment for or against a 
certain style of music. This study will, however, observe when debates occurred over different 
musical styles and explore how these debates affected Marian congregational song. 
By understanding the impact a congregational song might have on someone’s 
relationship with Mary, their experience of sacred presence, and their understanding of Mary in 
her role as mediator and/or mother, we are opening another facet on the judgment of the 
aesthetical and theological value of a congregational song. There is, however, more to take into 
account than simply aesthetics. For example, one must look at how the music is joined to the rite 
or the occasion in which it is used. The authors of The Milwaukee Symposia choose to use the 
term “Christian ritual music” because it “underscores the interconnection between music and the 
other elements of the rite: distinguishable facets of a single event.” 46   
One must also look at the context out of which the music has arisen. What were the papal 
encyclicals advocating at the time? What language did they use? What styles of music were 
popular at the time? What was being said in regards to the use of different types of sacred music 
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 Blackwell, The Sacred in Music, 152. 
 
46
 Milwaukee Symposia for Church Composers, “The Milwaukee Symposia for Church Composers: A Ten-
Year Report (9 July 1992),” Archdiocese of Milwaukee, 
http://www.archmil.org/ArchMil/Resources/TheMilwaukeeStatement.pdf (accessed August 2008), §6. 
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at the time a congregational song was written? It is not a coincidence that shortly after Pope Pius 
X issued the 1903 Motu Proprio Tra le Sollecitudini47 on the use of “sacred” music versus 
“profane” music that we see people such as Montani criticizing some songs that seem to be taken 
from “popular” secular music and then creating a list of “appropriate” and “disapproved” music. 
Roman Catholic congregational song in the United States was also influenced by developments 
in the liturgical movement, which in this country was led by Virgil Michel.48 We will explore the 
effects that the liturgical movement’s push for a greater focus on communal worship over 
private, individualistic devotions had on Marian congregational song and devotion in chapter 3. 
 Another important factor in the study of any congregational song is how it is influenced 
by the culture out of which it came. This study contributes to the understanding of how Marian 
devotion and congregational song has changed over the past 150 years in relationship to cultures 
in the United States. Paul Bradshaw notes that liturgy is a “living literature” that is often revised 
“to reflect changing historical and cultural circumstances.”49 Throughout the study, it is 
important to see which congregational songs are kept, which ones are discarded, and why. It is 
also significant to note changes to texts over time. The works of Stephen Marini50 and David  
                                                 
47
 Pope Pius X, Tra le Sollecitudini (Instruction on Sacred Music), 22 November 1903, Adoremus Society 
for the Renewal of the Sacred Liturgy, http://www.adoremus.org/MotuProprio.html (accessed July 2008). 
 
48
 Keith Pecklers, The Unread Vision: The Liturgical Movement in the United States of America: 1926–
1955 (Collegeville, MN: Liturgical Press, 1998). See especially chapter 5, which focuses on the twentieth-century 
liturgical movement and its attitudes towards sacred music.  
 
49
 Paul F. Bradshaw, The Search for the Origins of Christian Worship: Sources and Methods for the Study 
of Early Liturgy (New York: Oxford University Press, 1992/2002), 5. 
 
50
 Marini, Sacred Song in America. 
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Stowe51 serve as models for looking at the relationship between culture and sacred music in the 
United States because they look at the broader context out of which the music has developed, 
taking into account an array of perspectives. 
 In particular, this study also pays attention to the influence of feminist issues on Marian 
congregational song. Marian devotion has been used positively, showing Mary as a strong 
woman and liberator,52 as well as negatively, portraying Mary as the unattainable woman who is 
both virgin and mother.53 This study explores how Marian congregational songs have reflected 
both of these positions, and those in between. Paula Kane’s article on Marian devotion since 
1940 is excellent in that it not only discusses the importance of Marian devotion in Roman 
Catholicism before Vatican II, it also explores some of the instances of how Mary has been used 
as a symbol of patriarchal oppression.54 She also examines the seeming decline of Marian 
devotion in the wake of Vatican II and offers some speculations as to why this happened, as we 
will see in chapter 3.   
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 David W. Stowe, How Sweet the Sound: Music in the Lives of Spiritual Americans (Cambridge, MA: 
Harvard University Press, 2004). 
 
52
 Ivone Gebara and Maria Clara Bingemar, Mary: Mother of God, Mother of the Poor (Maryknoll, NY: 
Orbis Books, 1989). See also Elizabeth Johnson, Truly Our Sister: A Theology of Mary in the Communion of the 
Saints (New York: Continuum, 2003). 
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 Mary Daly, The Church and the Second Sex (Boston, MA: Beacon Press, 1985). See also Paula M. Kane, 
“Marian Devotion Since 1940: Continuity or Casualty?,” in Habits of Devotion: Catholic Religious Practice in 
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This study also draws from the works of David Blackbourn55 and Jaroslav Pelikan,56 
which explore the trends in the appearance of Marian apparitions in nineteenth-century Europe to 
women, children, and the underprivileged. Robert Orsi also highlights this trend:  
Children, women, and “cripples” (as Catholics called persons with physical disabilities in 
the middle years of the last century), . . . were vulnerable and exposed to the fantasies of 
adults, of male church officials, and of persons without physical handicaps, and they were 
invited into relationships with holy figures—with the Virgin Mother of God, the angels 
and the saints—that endorsed and deepened these discrepancies of agency and power.57 
  
While Mary and the saints “could be dangerous enforcers of cultural structures, norms, and 
expectations,” they could also be used by women, children, and the disabled “to assist them to 
live against what others would make of them in this religious world, meaning that the very same 
figures who were called into play against them could become their allies in resistance and 
subversion.”58 
By looking at these multiple facets rather than only using one criterion, this study 
provides not only a fuller understanding of Marian congregational song, but also a picture of why 
certain congregational songs were more popular than others, and why some were favored by 
“traditional” hymnals and some by “contemporary” hymnals. This is a topic that is just as hotly 
debated today as it was almost one hundred years ago when Montani was criticizing the St. 
Basil’s Hymnal. Therefore, this study is significant not only in its historical findings, but also in 
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its application today as we try to determine why some congregational songs are more popular 
than others and why some, such as “Bring Flowers of the Rarest,” while reviled by some—in the 
words of the New Saint Basil Hymnal—as neither being “good” nor “old,” seem to withstand the 
test of time. 
 
 
Method of Investigation 
 In an attempt to move “beyond the text,” and “integrate the entire act of worship into the 
study of liturgy,” this study employs Lawrence Hoffman’s methodology of what he terms 
“holistic.”59 Rather than focusing solely on the text, Hoffman advocates the importance of 
understanding the people who prayed the text, thus opening a “window onto the worshipers.”60 
In order to see through that window more clearly, Hoffman suggests using an interdisciplinary 
approach, similar to the use of multiple camera angles in order to create a more complete 
image.61 This study utilizes Hoffman’s interdisciplinary approach, employing methods from a 
variety of fields. Zimmerman describes why it is especially important to employ such an 
approach to the study of liturgy:  
Liturgy, as a sacred text, has more at stake than, say, literature. That “more at stake” is 
precisely the recognition of extra-textual reality, namely, the sacred. This does not say 
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 Hoffman, Beyond the Text, 15. 
 
60
 Ibid., 2-3. Hoffman points out the value of this type of study: “If we learn to see the liturgy as 
transcending words, even great words, we inherit a window on the past and present alike, in which the image on the 
other side of the glass may look remarkably like ourselves.” He advocates not only learning about the texts from the 
people, but the people from the texts, thus allowing a movement from beyond the material “to the worshipping 
community that lives beyond the text.” See Hoffman, Beyond the Text, 3, 8, 19. This approach could bee seen as lex 
orandi, lex credendi rather than lex credendi, lex orandi. See Aidan Kavanagh, On Liturgical Theology: The Hale 
Memorial Lectures of Seabury-Western Theological Seminary, 1981 (New York: Pueblo Pub. Co., 1984). See 
especially his discussion of theologia prima versus theologia secunda.  
 
61
 Hoffman, Beyond the Text, 15.  
 
19 
 
that we could not benefit by using methods that are wholly synchronic. It does say that 
we must have a dialogue of interpretations if we are to understand liturgy as a 
divine/human encounter.62 
 
With this “holistic view” in mind, Marian congregational song is approached both 
diachronically and synchronically. Because this study is concerned with understanding the 
impact of what was occurring in the world at the time when the congregational songs were 
written, there is an emphasis on the relation of a text to its historical context. In looking at the 
actual Marian congregational songs, this study explores the theological composition of the texts. 
In addition to studying the texts of the Marian congregational songs, this study also uses 
musicological tools to analyze the musical structures of the songs. 
In addition to using the above methods to study Marian congregational songs 
qualitatively, this study employs quantitative analysis as well. Through the quantitative analysis 
of the data, the following items were tracked: the total number of congregational songs in each 
hymnal; whether there was a section in the hymnal devoted to Mary; the number of songs inside 
and outside of the Marian section; and the number of (and titles of) Marian congregational songs 
in Latin, Latin and English, and English. The data was then compiled to create four bar graphs 
(which may be found in chapter 5): the percentage of Marian congregational songs in each 
hymnal; the percentage of Marian congregational songs in Latin in a hymnal; the percentage of 
Marian congregational songs in Latin/English in a hymnal; and the percentage of Marian 
congregational songs in English in a hymnal. Finally, a List of the Thirty Most Commonly 
Found Marian Congregational Songs was also compiled (which may be found in appendix A). 
                                                 
62
 Zimmerman, Liturgy and Hermeneutics, 80-81. Zimmerman also cites Geoffrey Wainwright, who says 
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88. 
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Sources of the Study and Limitations 
The main source for this study is a body of 120 hymnals printed primarily in the Roman 
Catholic in the United States from 1854 to 2010 (sixty hymnals from 1854 to 1963, and sixty 
from 1964 to 2010).63 Following Pius IX’s declaration of Mary’s Immaculate Conception in 
1854, there was an outpouring of Marian devotion, so this year seemed like an appropriate time 
to begin the study.64 The year 1963 was chosen as the cut-off between the two periods because 
that was the year of the promulgation of Sacrosanctum Concilium65 (hereafter SC), the 
Constitution on the Sacred Liturgy, that came out of Vatican II (1962–65) and led to a great deal 
of changes in liturgy and music in the Roman Catholic Church.66 By focusing the time period 
from 1854 to 2010, the study is still able to follow the ebb and flow of Marian devotion during 
the nineteenth and twentieth centuries, and into the beginning of the twenty-first century. There 
was a surge in Marian devotion and congregational song following the papal declaration of the 
Immaculate Conception in 1854, the Marian apparitions in Europe (including Lourdes in 1858  
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 Pope Pius IX, Ineffabilis Deus (The Immaculate Conception), 8 December 1854, Papal Encyclicals 
Online, http://www.papalencyclicals.net/Pius09/p9ineff.htm (accessed December 2011). 
 
65
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rev. ed. (Northport, NY: Costello Publishing Company, 2004), 1-36. 
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and Fátima in 1917), and the papal declaration of Mary’s Assumption in 1950.67 Following 
Vatican II and the seeming minimalist movement to control or decrease Marian devotion in the 
document on the Church, Lumen Gentium,68 Marian devotion and congregational continued to 
flourish for some, but for many there was a great decline; the opportunities to sing Marian 
congregational songs decreased with the liturgical changes that came in the wake of Vatican II, 
putting less emphasis on the devotional services in which Marian congregational song was sung. 
Marian devotion seemed to increase during the papacy of John Paul II (1978–2005), however, as 
he had a strong personal devotion to the Blessed Virgin and did much to promote Marian 
devotion, as we will see in chapter 4. 
Since the Roman Catholic Church in the United States does not have an “official” 
hymnal,69 this study used two books to discern which U.S. Roman Catholic hymnals have been 
most important and would create a comprehensive sample: Higginson’s History of American 
Catholic Hymnals for those before Vatican II, and Donald Boccardi’s The History of American 
Catholic Hymnals Since Vatican II for those after Vatican II. In addition to various hymnal 
companions, this study also uses Higginson’s Handbook for American Catholic Hymnals to track 
the history of individual Marian congregational songs. Although the author was unable to access 
any hymnals before 1871, factors from 1854 to 1871 that may have affected Marian devotion and 
Marian congregational song were taken into account, particularly the definition of Mary’s 
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Immaculate Conception and many of the Marian apparitions that occurred during this time, 
especially at Lourdes. Also, some of the hymnals surveyed are later editions of hymnals that 
were first printed during this period of time (e.g., Peters’ Catholic Harp; the 1895 edition was 
surveyed, but this hymnal first appeared in 1863). 
There were a great number of Roman Catholic hymnals that were printed from 1854 to 
2010 because the Roman Catholic Church in the United States does not have an “official” 
hymnal. In order to limit this study, 120 hymnals were chosen, including multiple editions of the 
same hymnal, in order to track changes in the contents of the hymnal as well as changes to the 
congregational songs themselves. A t-test was run in Statistical Package for the Social Sciences 
(SPSS), a computer program used for statistical analysis, to determine whether there was a 
significant difference between the average percentage of Marian congregational song from 1854 
to 1963 and the average percentage of Marian congregational song from 1964 to 2010. The t-test 
found a significant difference between the two average percentages; the significance level came 
to less than .0001, meaning that there is less than a .01% chance that the difference is due only to 
chance (and there is a greater than 99.99% chance that this difference is meaningful or 
statistically significant).70  
While this study only includes hymnals that contain congregational songs in English and 
Latin, there are also collections in non-English languages, including French, Polish, and Spanish, 
but this would have made the scope of the study much too great.71 By focusing on English and 
                                                 
70
 Since the t-test found a significant difference, it was determined that adding to the 120 hymnals would 
not affect the outcome of the study. Many thanks to Hannah Richardson for her help in running the t-test. 
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Latin congregational songs, this study tracks the movement from Latin texts to English texts, 
including English paraphrases of Latin texts. As we will see in chapter 3, this shift from Latin to 
the vernacular was much debated by both those involved in the liturgical movement and during 
Vatican II and its aftermath, and its influence will be able to be tracked in Marian congregational 
song through the quantitative analysis. 
 
 
Overview of the Following Chapters 
 
In order better to understand Marian devotion from 1854 to 2010, chapter 2 examines the 
origins of Marian devotion in Europe and the United States leading up to the proclamation of the 
Immaculate Conception in 1854. This overview will include such important points as the place 
of Mary in the Bible, the discussion of Mary as Theotokos (Mother of God) at the Council of 
Ephesus in 431, the development of Marian liturgical feasts and hymnody, the development of 
the medieval devotion to Mary at the foot of the Cross and other Marian devotions, the place of 
Mary in the Reformation and Counter-Reformation, and early Marian devotion in the United 
States. Marian congregational songs that ranked on the List of the Thirty Most Commonly Found 
Marian Congregational Songs and have their origins before 1854 are explored in this chapter. 
Chapter 3 will investigate “the so-called marian movement”72 of the late nineteenth and 
early twentieth centuries, which saw a great surge of Marian devotion and congregational song 
under the reign of Popes Pius IX, Leo XIII and Pius XII, among others. By surveying the context 
out of which the Marian congregational songs developed during this time period, this chapter 
                                                                                                                                                             
congregational songs in Spanish, it does not focus on Our Lady of Guadalupe, which could have been an entire 
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explores how these factors directly influenced Marian congregational song. First is a look at 
factors within Roman Catholicism, including papal declarations on Mary (beginning with the 
Immaculate Conception in 1854), the personal piety of the popes, the influx of Marian 
apparitions in Europe, and the use of Marian congregational song, particularly in connection with 
Marian devotions. This chapter also looks at social and cultural factors, such as the fight over the 
Papal States (the “Roman Question”) and the use of the Rosary as a “weapon” against 
Communism. Factors in the United States are also examined, including the use of devotional 
books, the Victorian notion of “True Womanhood,” and the influence of the liturgical movement. 
Finally, this chapter explores the influence of papal encyclicals and musical societies on the style 
of music used for congregational song and how this in turn influenced Marian congregational 
song, as well as studies when congregational song was allowed within the Roman Catholic 
liturgy. 
Chapter 4 begins by taking an in-depth look at the debate over whether or not to include 
Mary within the document on the Church at Vatican II (Lumen Gentium, hereafter LG), as well 
as whether or not a new Marian definition would be proclaimed. After looking at what Vatican II 
finally decided to say about Mary in LG, this chapter surveys other Marian developments in the 
Roman Catholic Church. Following Vatican II, there were many significant changes both in 
Roman Catholicism and in the world. The feminist movement, the continuing ecumenical 
movement, and an ever-changing society affected the Roman Catholic Church. For some time it 
seemed as though Mary was lost to many in this shuffle, only to be reclaimed towards the end of 
the twentieth century through the Marian devotion of Pope John Paul II and the increase of 
Marian apparitions, some containing apocalyptic warnings. This chapter explores how these 
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various factors, including official documents on sacred music, influenced Marian congregational 
song and devotion. 
Chapter 5 discusses the quantitative analysis and what conclusions may be drawn from it. 
After further definitions and an in-depth description of the methodology employed in collecting 
data, the four bar graphs are presented: the percentage of Marian congregational songs in each 
hymnal; the percentage of Marian congregational songs in Latin in each hymnal; the percentage 
of Marian congregational songs in Latin/English in each hymnal; and the percentage of Marian 
congregational songs in English in each hymnal. Some of the entries on the List of the Thirty 
Most Commonly Found Marian Congregational Songs are then discussed. Finally, this chapter 
attempts to answer five research questions: (1) Was there a significant rise/decline pattern of 
Marian congregational songs leading into and following Vatican II (1962–65)? (2) Is there a 
correlation between the apparent decline in Marian devotion following Vatican II and the 
number of Marian congregational songs found in post-Vatican II hymnals? (3) What are the 
differences in the number of Marian congregational songs in Latin, Latin and English, and 
English before and after the promulgation of Sacrosanctum Concilium (1963)? (4) Is there a 
difference in the number of Marian congregational songs in hymnals based on musical styles 
(traditional vs. contemporary),73 and if so, does this difference exist both before and after 
Vatican II? and (5) Has there been a resurgence of Marian congregational songs as a result of the 
papacy of Pope John Paul II (1978–2005) and his devotion to Mary? 
 Having looked at the broader picture of Marian congregational song and devotion and the 
context from which they came, chapter 6 creates a picture of how the popular piety surrounding 
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Mary in the United States was, and continues to be, mediated by congregational song. As Robert 
Orsi states:  
Mary is a cultural figure not simply in the sense that she “reflects” cultural idioms or 
social dynamics (although she does) or that the idioms or lineaments of Marian piety are 
inherited generationally (which they are). She is a cultural figure in that she enters the 
intricacies of a culture, becomes part of its webs and meanings, limitations, structures, 
and possibilities. She contributes to making and sustaining culture, and reinventing it, at 
the same time that she herself is made and sustained by culture, in dynamic exchanges 
with her devout.74  
 
This study concludes by trying to make sense of the seeming loss of Marian devotion after 
Vatican II by utilizing the lens of Marian congregational song, particularly the Magnificat. What 
is needed to reinvigorate Marian congregational song? What can we learn from cultures where 
Marian devotion is flourishing? How can Marian congregational song shed its former 
associations with anti-Communism and oppressive views towards women and be reinvented to 
speak to the post-Vatican II, twenty-first-century Roman Catholic Church, and beyond? How can 
Marian congregational songs in the future proclaim Mary’s prophetic—and dangerous—vision 
of a world in which the poor and oppressed are exalted and liberated? 
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CHAPTER TWO 
 
“WE FLY TO YOUR PATRONAGE, 
O HOLY MOTHER OF GOD”75 
 
 
Introduction 
 
Sing of her, all singers, 
and you will enchant the enchanter 
who often enchants us. 
If you sing of the mother of God, 
every enchanter will be enchanted. 
Fortunate is the one who sings of her.76 
—Gautier de Coinci, “Amours, qui bien set enchanter” 
 
So Gautier de Coinci (c. 1177–1236), one of the “first important composer[s] of Old French 
songs to the Virgin[,]” encourages his listeners to sing to Mary, who “occupies a liminal space 
between humanity and divinity.”77 The Church has a long history of singing Mary’s praises, 
beginning with such early prayers as the Magnificat (Luke 1:46-55) and the Sub tuum 
praesidium, the oldest prayer to Mary, dating from the third century.78 The Council of Ephesus’ 
(431) support for calling Mary Theotokos (“Mother of God”) created a “flood of Marian 
devotions” in the Eastern Church, including the Akathist, a Greek alphabet acrostic hymn from 
the fifth or sixth century that eventually found its way to the West. 79 In addition, Marian feasts 
                                                 
75
 Sub tuum praesidium, lines 1-2; as quoted in Anthony M. Buono, The Greatest Marian Prayers: Their 
History, Meaning, and Usage (New York: Alba House, 1999), 21. 
 
76
 Gautier de Coinci, “Amours, qui bien set enchanter,” lines 7-12, as quoted in Daniel O’Sullivan, Marian 
Devotion in Thirteenth-century French Lyric (Toronto: University of Toronto Press, 2005), 121. 
 
77
 Ibid., 11. 
 
78
 Buono, The Greatest Marian Prayers, 21-22.  
 
79
 Joseph A. Jungmann, Christian Prayer through the Centuries (New York: Paulist Press, 1978), 102. The 
title “Akathist” comes from the Greek “a-kathistos” (“non seated”) meaning the hymn was to be recited while 
standing. Jungmann notes that this hymn was known in Venice around 800. See Luigi Gambero, Mary and the 
28 
 
began to be celebrated in the West, leading to an outpouring of the creation of Marian texts, 
music, and prayers in the Middle Ages.  
The cult of Mary blossomed during the Middle Ages, a period in which Dante Alighieri 
(1265–1321), in his work The Divine Comedy, would refer to Mary as “the face that most 
resembles Christ.”80 This flourishing was largely because of the increased emphasis on the 
humanity of Jesus and Mary, as well as a new attitude towards Christ’s Passion and death, and 
Mary’s role at the foot of the Cross. Around the eleventh and twelfth centuries, the focus of 
devotion shifted from the Resurrection to the Passion.81 These changes were reflected in the tone 
of the funeral liturgy at that time as it moved from one of joyful hope and expectation to one of 
fear of judgment and desire for absolution.82 As Rachel Fulton argues, this shift was not only 
reflected the people’s sense of unworthiness and fear of impending judgment heightened by the 
passing of the “millennial anniversaries of Christ’s birth and death,” it also created a context 
where Mary “provided the model for compassionate response to Christ’s pain.”83   
This focus on Mary’s grief at the foot of the Cross was expressed in the artwork, music, 
and liturgy of the time, including the Pietà, Stabat Mater dolorosa, and the Stations of the Cross. 
These changes, in addition to the shift in mediation from Christ to that of Mary and the Saints, 
led the faithful to look to Mary for help, guidance, protection, and her intercession to Christ, 
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bridging the gap between heaven and earth, divinity and humanity. All of this helped to create 
the medieval cult of the Blessed Virgin. Hildegard of Bingen (1098–1179) encouraged the 
Church to continue to sing its praises of Mary: 
 Ecclesia, flush with rapture! Sing 
 for Mary’s sake, sing 
 for the maiden, sing 
 for God’s mother. Sing!84 
 
Despite the fact that Marian devotion was strongly challenged by many of the Reformers, 
it continued to be strong after the Council of Trent (1545–63) as it was strengthened by the 
continuing popularity of the Rosary and novenas, the addition of new Marian feasts, and by 
supporters of devotion to Mary, including Louis-Marie Grignion de Montfort (1673–1716) and 
Alphonsus Liguori (1696–1787). This fervent devotion to the Blessed Mother was carried by 
Roman Catholics to the United States, and at the First National Synod in Baltimore in 1791, 
Mary was named “principal patroness of the diocese” and the feast of her Assumption was 
declared the “principal feast of the diocese.”85 Here we see the solid foundation for Marian 
devotion in the U.S. Roman Catholic Church that would flourish in the nineteenth century and 
the first half of the twentieth century.   
When studying Marian congregational song in the Roman Catholic Church in the United 
States from 1854 to 2010, it is important to look at how Marian devotion and hymnody had 
developed up to that point, as many of the Marian congregational songs found in those hymnals 
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date from well before 1854. Also, it is crucial to understand how the theology around Mary has 
developed in order to contextualize better some of the recurring themes found in the Marian 
congregational songs. While this survey is by no means exhaustive, it will touch upon points that 
will lead to a deeper understanding of Marian congregational song from 1854 to 2010. 
 
 
Devotion to Mary before the Council of Ephesus 
 
 
Mary in the Bible and Apocryphal Literature  
 
 
Biblical Foundations 
For a woman about whom so much has been written throughout the ages, there are only a 
few references to Mary in the Bible. In fact, the Gospels only mention Mary’s name nineteen 
times.86 Jaroslav Pelikan notes that “the account of Mary in the New Testament is tantalizingly 
brief . . . In fact, the contrast between the biblical evidence and the traditional material is so 
striking that it has become a significant issue in the ecumenical encounter between 
denominations.”87  
While Mary is not explicitly mentioned in Paul’s letters and is only briefly mentioned in 
the Gospel of Mark, she does play a greater role in the infancy narrative in the Gospel of 
Matthew and particularly in the Gospel of Luke “where she has an important role in the 
annunciation, the visitation, the birth at Bethlehem, the presentation in the Temple, and the 
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finding of Jesus in the temple.”88 It is in Luke’s Gospel that we find the Magnificat (Luke 1:46-
55), one of the most popular Marian texts of all time. This continued to be the case in the 
hymnals surveyed from 1854 to 2010, as the English text of the Magnificat ranks at number 
seven on the List of the Thirty Most Commonly Found Marian Congregational Songs while 
Latin text of the Magnificat ranks at number twelve.89 
Mary also plays an important role in the Gospel of John, where she is not named, but 
rather she is referred to only as the “mother of Jesus.”90 In regard to the story of the wedding 
feast at Cana (John 2:1-11, 12), some Roman Catholics have interpreted John 2:5, where Mary 
tells the servants “Do whatever he tells you,” as “an example of Mary’s power of intercession: 
the first miracle worked by Jesus was at the behest of his mother, and this is meant to teach us to 
pray to Jesus through Mary.”91 We will soon see how important the notion of Mary’s 
intercession for humankind will become. Another important concept that will take hold of the 
imagination of the faithful after the first millennium is the role of Mary at the foot of the Cross 
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(John 19:25-27), which is only described in the Gospel of John.92 Also, the “woman clothed with 
the sun” in chapter twelve of the Book of Revelation will later be interpreted by some as 
representing Mary.93 
While the references to Mary in the New Testament are sparse, Ignazio Calabuig notes 
that these texts provide not only “the literary foundation for devotion to the Blessed Virgin in the 
liturgy,” but they also tell us much about “the role of Mary in the history of salvation.”94 From 
these meager descriptions of Mary will develop a great devotion to her, complete with feasts, 
prayers, music, and much more. As devotion to Mary grew, her devotees wanted to know more 
about her, and so by the end of the second century and beginning of the third century a growing 
body of apocryphal writings attempts to flesh out her life. 
 
 
The Protoevangelium of James 
 Known by many names such as the Protoevangelium of James, the Protogospel of James, 
and also its oldest title, Birth of Mary: Revelation of James,95 this apocryphal Syrian text, dating 
from “the mid-second to early-third-century . . . is ‘unusual in that it showed some interest in and 
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development of Mary for her own sake.’”96 Although condemned by the sixth century as an 
apocryphal text, this narrative was extremely popular; many manuscripts survive in Greek, and it 
was translated into many languages, including Syriac and Armenian.97 Maxwell Johnson points 
out that in addition to being unique in showing its interest in Mary, this document “provides 
several Marian elements that will develop and become, ultimately, the content of theological 
reflection, liturgical celebration, and popular devotion in the life of the church.”98 
 First of all, the Protoevangelium of James provides us with the names of the parents of 
Mary, Anna and Joachim, who will later be honored with a memorial in the Roman Catholic 
calendar on July 26.99 Two other feasts will be subsequently based on the narratives found in the 
Protoevangelium of James: the Nativity of Mary (September 8) and the Presentation of Mary in 
the Temple (November 21).100 Calabuig also notes that this document provided the sources for 
liturgical texts, Marian hymnody, and Marian iconography.101 
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 The author of the Protoevangelium of James had a dogmatic motive, according to James 
Keith Elliott. He writes that the author of this text  
wishes to stress that not only is Jesus’ conception virginal but that his birth too preserved 
Mary’s virginity. Virginity in partu is combined with a belief in Mary’s perpetual 
virginity: the siblings of Jesus known from the canonical Gospels are explained in PJ 
[Protoevangelium of James] as being Joseph’s children of a previous marriage.102 
 
Miri Rubin notes that the author of the Protoevangelium of James focused on Mary’s purity, and 
this might have been a result of the effort to convert Jews to Christianity; at the time, “there was 
no institution of celibacy and virginity in the Jewish mainstream,” so the author’s focus on 
Mary’s virginity, as well as Jewish family life might have made Christianity seem more 
appealing to the Jews they were trying to convert.103 This text, which depicts Mary as “the 
honored model of the pure virginal life . . . as the will of God for his hearers” shows the growing 
desire in Christianity to uphold the virtue of virginity with Mary as the model for all to follow.104 
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Beginnings of a Theology of Mary  
 
 
The Mary/Eve Parallel 
 We find discussion of Mary’s virginity fairly early in the history of the Church. As is 
often the case, Mariology serves as a foil to Christology; in the discussion of her virginity, Mary 
serves a “christological and soteriological purpose: Jesus’ birth of the virgin is, on the one hand, 
proof of his messiahship and, on the other, the sign of a new time.”105 While Ignatius of Antioch 
(c. 50–c. 107) mentions the virginal conception in his writings, it is in Justin Martyr’s (c. 100–c. 
165) Dialogue with Trypho (c. 135) where we seem to find for the first time the “typological 
parallel between the virgin Eve and the virgin Mary”; while Eve’s disobedience brought about 
sin, Mary’s obedience brought Christ into the world who freed us from our sins.106 
 The Mary/Eve parallel was further expounded upon by Irenaeus of Lyons (c. 140/160–c. 
202) in his Adversus haereses (c. 180). In this text, he draws from Paul’s notion of recapitulation 
or second creation, saying that “[t]he knot of Eve’s disobedience was untied by Mary’s 
obedience. What Eve bound through her unbelief, Mary loosed by her faith.”107 Just as Christ is 
the New Adam, so is Mary the New Eve. This parallel between Mary and Eve will become quite 
popular, particularly in the play on Mary’s “Ave” as reversing what Eve, or “Eva” did; in Latin, 
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“Ave” is “Eva” backwards.108 When we look at Marian congregational song in the mid-
nineteenth to mid-twentieth centuries, we will see how often this play on words appears. 
 
 
Mary’s Virginity 
Luigi Gambero describes the notion of Mary’s virginity as one of two prerogatives—the 
other being her divine motherhood—that is “directly suggested by the Eve-Mary parallel.”109 As 
we saw in the Protoevangelium of James, there was belief in Mary’s virginitas ante partem (the 
virginal conception), virginitas in partu (the virgin birth), and virginitas post partum (Mary 
remained a virgin after giving birth, often described as her “perpetual virginity”).110 While most 
accepted the idea of Jesus’ virginal conception, others were not as inclined to believe in the 
virgin birth and Mary’s perpetual virginity. Tertullian (c. 160–c. 225) argued that the concept of 
the virgin birth was docetic, and that Mary had children after Jesus because Jesus’ brothers and 
sisters are referred to in passages in the New Testament.111 
Mary’s virginity also began to be upheld as a model for the growing number of people 
being drawn to consecrated virginity and asceticism.112 Many writers began to praise Mary’s 
virginity, including Ambrose (c. 340–97), who compared Mary’s virginity to “Ezekiel’s image of 
a ‘closed gate,’” and Jerome (c. 340–420), who in translating Isaiah 7:14 rendered alma as 
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“virgin” rather than “young woman.”113 This emphasis on Mary’s virginity would soon be seen 
in Marian liturgies; many of these liturgies drew from the liturgy of the virgins.114 We will also 
see a strong emphasis on Mary’s virginity and purity in Marian congregational song in the mid-
nineteenth to mid-twentieth centuries. 
 
 
The Mary/Church Parallel 
 In addition to uplifting Mary’s virginity, Ambrose was also the “first Christian author to 
call Mary the type and image of the Church.”115 Ambrose describes how Mary, a virgin, 
painlessly gave birth to Christ just as the Church, also a virgin, painlessly gives birth to its 
children in baptism.116 Augustine (354–430) also heralded the parallel between Mary and the 
Church, describing Mary as the “physical Mother of the Redeemer” while the Church was the 
“spiritual Mother of the redeemed.”117 In Augustine’s focus on the motherhood of Mary and the 
Church, Hilda Graef sees “the beginnings of the later devotion to Mary as the mother of 
individual Christians, but still embedded in her near-identification with the Church.”118 The 
notion of Mary as the mother of each Christian, or as our “mother in heaven,” is one that will 
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become very popular and is prominent in Marian congregational song, particularly in texts before 
Vatican II. Another aspect of Mary’s identification with the Church is the idea that both Mary 
and the Church act as bride and mother to Christ.119 The bridal imagery surrounding Mary, 
particularly in connection with the Song of Songs, will become very prevalent, especially after 
the first millennium.  
 
 
Early Prayers and Devotions to Mary 
 
 
Marian Apparitions and Miracle Stories 
 In this section on early Marian prayers and devotions, we will notice in the East a 
growing devotion to Mary, Theotokos, as she was now referred to. Graef notes that one aspect of 
this “intense personal devotion to the Theotokos” in the early Church is the “earliest recorded 
Marian vision” given to Gregory the Wonderworker (c. 213–c.270), which was recorded by 
Gregory of Nyssa (c.335–c. 395).120 In this apparition, Mary, along with John the apostle, 
appeared to Gregory the Wonderworker in a “blaze of light,” and she instructed John “to make 
known to Gregory the true faith, which he was ready to do ‘for the Mother of the Lord, since 
such was her wish.’”121 Another popular legend that comes to us from the East in the fifth 
century is the Theophilus legend. This story, which serves as the model for Christopher 
Marlowe’s (1564–93) Dr. Faustus and other adaptations, tells of Theophilus who sells his soul to 
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the devil to get what he wants, and then repents and asks Mary for forgiveness. Mary wields her 
power and “compels the devil to give up the contract by which Theophilus had sold his soul to 
him.”122 As Graef notes, this story was important because it helped to solidify Mary’s power in 
her role as intercessor.123 It also became extremely popular in the Middle Ages because it 
showed “evidence of Mary’s power even over hell.”124 The growing fear of judgment as well as 
a developing fear of purgatory and hell helped fuel the popularity of this story in the Middle 
Ages.  
 In the sixth century there is the miracle story of the Jewish boy, which shows the power 
of Mary’s intercession. In Gregory of Tours’ (c. 538–c. 594) Libri Miraculorum, he tells the 
story of a Jewish boy who went to Mass with his Christian classmates and received the 
Eucharist.125 When he returned home, he told his father, who became enraged and threw him in 
the furnace. The boy, however, was saved, similar to the three Hebrew boys in Daniel 3. In this 
case, the boy told how Mary covered him with her mantle and protected him from the fire, and 
he survived the incident unharmed. The father was thrown into the fire as a punishment while the 
boy and his mother converted to Christianity. This story exhibits the continued tensions between 
Christian and Jews as well as provides an early example of how Mary was used as a weapon in 
polemical situations. The tensions between Christians and Jews often arose around the figure of 
Mary because the Jews could not believe that God would suffer the “indignity” of becoming 
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flesh in Mary’s womb; and they also found the idea of the virgin birth “unreasonable.”126 Rubin 
explains that this story “asserted Mary’s power against Jewish violence, it contrasted her mercy 
against the Jew’s cruelty and offered the prospect of Jewish recognition in the boy’s 
acknowledgment of Christian truth.”127 We now turn from Mary’s use as a weapon against those 
seen as heretics to a sect that was declared heretical because of its perceived worship of Mary. 
 
 
Epiphanius and the Collyridians  
By the fourth century, there is an account of anti-Marian and pro-Marian groups by 
Epiphanius of Salamis (315–403) in his Panarion, a book of heretical sects. The anti-Marian 
group was called the Antidicomarianites, and they denied Mary’s perpetual virginity.128 The pro-
Marian group, the Collyridians, is described by Johnson as “a group comprised mostly of women 
who worshiped Mary as a ‘goddess,’ offered to her, and then themselves consumed, small cakes, 
and had a female priesthood.”129 In the words of Rubin, Epiphanius was “scandalized by the 
notion that a woman might be worshiped.”130  
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Epiphanius’ account is important because it shows that by the fourth century, “there was 
a popular veneration for the Virgin Mother which threatened to run extravagant lengths.”131 
Elizabeth Johnson points out that this is an example of E. Ann Matter’s maxim that “the practice 
of the pious often takes its own course.”132 We see many examples throughout the centuries 
where Marian devotion “took its own course” and needed to be corrected because it was seen as 
holding Mary in too high an esteem. The title of Theotokos, however, is one title for Mary that 
eventually received the stamp of orthodoxy, even though some felt it was heretical.  
 
 
The Sub tuum praesidium and Mary as Theotokos 
 Maxwell Johnson writes that by the second century, “prayer to the martyrs, or at least 
asking for their intercession, even with regard to exercising the office of the keys, was becoming 
a common Christian practice.”133 Origen (c. 185–c. 254) in his De oratione 14.6 wrote that it was 
proper to offer intercession and thanksgiving to both saints and others who had died, while 
supplication was only to be given to the saints who had the authority to forgive sins.134 The Sub 
tuum praesidium is the earliest prayer to Mary, and is an example of an early Christian prayer 
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asking for Mary’s intercession. The prayer is dated by many as coming from third century Egypt, 
but as Johnson notes,  
[e]ven if the text of the Sub tuum praesidium is no older than the early fourth century, it 
remains the earliest Marian prayer in existence—unless the greetings to Mary of the 
angel and Elizabeth (Luke 1) are already Christian hymn texts themselves—and testifies 
to some kind of Marian devotional piety well before Ephesus.135 
 
The Sub tuum praesidium expresses what would become a familiar image of the 
supplicant flying to Mary for protection from danger: “We fly to your patronage, / O holy 
Mother of God; / despise not our petitions in our necessities, / but deliver us always from all 
dangers, / O glorious and blessed Virgin.”136 Graef notes that this prayer “shows beyond doubt 
the complete trust with which Christians of the patristic age turned to the Theotokos in their 
needs.”137 The Sub tuum praesidium is number twenty-one on the List of the Thirty Most 
Commonly Found Marian Congregational Songs, showing that Christians not only in the 
patristic age, but even through the nineteenth and twentieth centuries continued to pray this 
“lived prayer” to Mary, having faith that she would protect them if they sought her intercession 
in the face of danger.138 
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In addition to being the earliest prayer to Mary, the Sub tuum praesidium also offers us an 
early example of the use of the title Theotokos, or Mother of God (see line two of the Sub tuum 
praesidium). According to Pelikan, “Alexander [of Alexandria] . . . referred to Mary as 
Theotokos in his encyclical of circa 319 about the heresy of Arius.”139 Johnson points out that 
Alexander’s use of Theotokos is not “to defend a particular Christological assertion about the 
unity of natures or personhood in Christ,” as it was at the Council of Ephesus, but rather, here it 
is “used as little more than an honorific title for Mary.”140  
In 1989, Marek Starowieyski put together a list of authors from the fourth and fifth 
century who use the title Theotokos, including Ambrose of Milan, who was the first to use the 
title in Latin, “Mater Dei.”141 Because the list of authors in Starowieyski’s study is so diverse and 
includes a range of Christologies, he concludes that the title Theotokos was used as a “simple 
appellation,” allowing Johnson to conclude that by the fourth century this was a “common title 
for the Virgin Mary, one that cut across ecclesial lines as well as the boundaries of what might be 
called orthodoxy and heresy.”142 All this is to say, contrary to what has often been believed, that  
devotion to Mary Theotokos did not spring up out of thin air, or merely fall out of heaven, 
at the Council of Ephesus. Nor did it simply “spread like wild fire” only after the Council 
                                                                                                                                                             
title of Mother of God, and the faithful have taken refuge under her protection in all their dangers and necessities.” 
See Buono, The Greatest Marian Prayers, 22, 28, emphasis given by Buono. 
 
139
 Pelikan, Mary through the Centuries, 57, as quoted in Johnson, “Sub Tuum Praesidium,” 244. Johnson 
also points out a few other instances that could be considered the “earliest” use of the term, including: Luke 1:43 
where Elizabeth says “Mother of my Lord”; Ignatius of Antioch in Ephesians 18; and possible references by Origen 
(“Sub Tuum Praesidium,” 246-50). 
 
140
 Johnson, “Sub Tuum Praesidium,” 245. 
 
141
 Ibid., 245-46.  
 
142
 Starowieyski, as quoted in Johnson, “Sub Tuum Praesidium,” 246, 250. Starowieyski says the term 
Theotokos was used “que comme une simple appellation, á l’exception des texts de la fin du IVe siècle (ibid., 238).” 
 
44 
 
of Ephesus. Rather, such devotion is rooted in piety and devotion from at least the third 
century.143 
 
The developing Marian devotion before the Council of Ephesus was an “evolution,” and not a 
“revolution,” which received the stamp of orthodoxy at the Council of Ephesus, and thus in turn 
spurred the continued growth of Marian devotion.144 
 
 
The Council of Ephesus up to the Millennium  
 
 
Mary as Theotokos 
 
 
The Council of Ephesus 
 The use of the title Theotokos for Mary was quite widespread by at least the fourth 
century. Gregory Nazianzen (c. 329–c. 390) was perhaps the first to call for the use of Mary’s 
title Theotokos “as a criterion of orthodoxy.”145 However, Pelikan points out that “in the middle 
of the fourth century the Emperor Julian the Apostate in his Against the Galileans criticized ‘the 
superstition of the Christians for invoking the Theotokos.’”146  
Another person who was not enthralled with such strong devotion to Mary was Nestorius 
(c. 386–c. 451), who in the words of Nicholas Constas, was “scandalized” by the Marian 
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devotion he found when he arrived as patriarch of Constantinople.147 Nestorius was also outraged 
at the empress Pulcheria, who “had been permitted to receive communion within the sanctuary of 
the Great Church.”148 When he told Pulcheria that only priests were to be in that space,  
she replied, “Why, have I not given birth to God?” “You?” he retorted, “have given birth 
to Satan,” and proceeded to drive Pulcheria from the sanctuary. Not long after this 
confrontation, Nestorius publicly challenged the dignity of the Virgin Mary and began to 
preach against the propriety of calling her the Theotokos.149 
 
Johnson points out that this conversation shows that what happened at the Council of Ephesus 
may not have only been about the “unitive personhood of Christ,” but that it was “also the 
product of the lex orandi and of popular piety and devotion.”150  
 The title of Mary as Theotokos was soon the subject of great debate between the two 
schools of thought in the East, the Alexandrian school, which taught the “unity of the subject of 
Christ,” and the Antiochene school, which taught “differences between divinity and 
humanity.”151 The catalyst for this debate was a homily given by Proclus in 428 or 429, in the 
presence of Nestorius, in which Proclus called Mary Theotokos.152 Nestorius preferred to call 
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Mary Christotokos, believing that the title Theotokos “endangered the purity of the doctrine of 
the Incarnation.”153 Cyril of Alexandria joined in the attack against Nestorius, appealing to Pope 
Celestine I, while Nestorius appealed to Emperor Theodosius II, who called for an ecumenical 
council.154  
In 431 the Council was held in Ephesus, where tradition held that Mary lived with John 
and that she had also died there.155 The Council, which included many excommunications on 
both sides, ended with the proclamation “that it was an obligation binding on all believers to call 
Mary Theotokos, making dogmatically official what the piety of orthodox believers had already 
affirmed.”156 Elizabeth Johnson describes the outcome of the Council of Ephesus as allowing 
“the development of the marian cult to go public in the church. Although discourse about Mary 
had been in play to express Christological truths, it opened up the later trajectory where attention 
was focused on Mary herself.”157  
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Marian Devotion Following the Council of Ephesus 
Even though the West often lagged behind the East in Marian developments,158 the 
effects of the Council of Ephesus were quickly seen with the construction of the basilica of Santa 
Maria Maggiore (St. Mary Major) in Rome by Pope Sixtus III (432–40).159 Calabuig describes 
how Pope Sixtus III built this basilica to “perpetuate the memory of the Council of Ephesus and 
glorify the Mother of Jesus as Mother of God.”160 This new basilica allowed for a second 
Christmas Mass to be celebrated in Rome in the fifth century.161  
Mary’s place continued to grow during the seasons of Advent and Christmas; she held an 
important role in the Incarnation, and this was reflected in the liturgies. Seen as the “season of 
Mary’s expectation,” during the Ember days in Advent we find the reading of the gospels of the 
Annunciation and Visitation on Wednesdays and Fridays.162 Later on we will see a heightened 
emphasis on the use of the Magnificat in Vespers services with the use of the “O antiphons” 
from December 17 to December 23.163 
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An attempt to “relate the Marian cult to Christmas” led to the introduction of the Natale 
sanctae Mariae on January 1.164 A feast celebrated since the seventh century, Bernard Botte 
describes it as “the first Marian feast of the Roman liturgy.”165 Here is an example of where the 
focus on Mary’s virginity is reflected in the use of the liturgy of the virgins for her feasts.166  
Further evidence of a growing trust in Mary’s intercession is reflected in the inclusion of 
Mary in the Communicantes of the Roman Canon. Dating from the end of the fifth century or 
early sixth century, this particular section of the Roman Canon says:  
“Communicantes, / et memoriam venerantes, / in primis gloriosae semper Virginis Mariae, / 
Genetricis Dei et Domini nostri Iesu Christi.”167 Here Mary is described as “ever virgin” as well 
as “Mother of God and of our Lord Jesus Christ,” two theological concepts that were debated in 
Christianity up to this point. It is also important to note that this insertion reflects the desire of 
the faithful to put their petitions and intercessions to Mary (and the saints) in the heart of the 
Eucharist prayer where they were believed to be most effective.168 Calabuig writes that Mary is 
listed first “because of her unique dignity and . . .  mission in salvation history.”169 
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 In addition to her inclusion in the Communicantes, the further growth of Marian devotion 
in the seventh century can be seen by the Western adaptation of four Eastern Marian feasts to the 
Roman Liturgy: February 2, March 25, August 15 and September 8.170 Calabuig states that there 
are four factors that “worked together for the four Marian feasts: the participation of the bishop 
of Rome at the Eucharistic synaxis; the place chosen for the celebration—the splendid Basilica 
of St. Mary Major; the stational procession; and the beauty of the Gregorian melodies.”171 
Sergius I (687–701), an Eastern pope from Antioch in Syria who  
favored the development of the liturgical Marian piety . . . ordered that on the feasts of 
the Annunciation, the Assumption, and the Nativity of Mary, the papal Mass was to be 
preceded by a stational procession from St. Hadrian at the Forum to St. Mary Major. This 
was modeled on the already existing procession on February 2.172  
 
John Baldovin notes that these Marian processions are some of the first examples in the Roman 
liturgy of collectae (“meetings at one church to go in procession to a statio”).173  
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The Four Marian Feasts and Other Marian Liturgical Developments 
 
 
The Four Marian Feasts  
As Calabuig notes, “[t]he development of Marian piety in the East often preceded that in 
the West,” and this is clearly seen in the history of the four Marian feasts.174 The introduction of 
the Feast of the Presentation (February 2) to Rome is attributed to Theodorus I (642–49), who 
was born in Jerusalem.175 It is in Jerusalem that this feast is believed to have originated, as 
Egeria gives the “earliest account of the feast” from her travels there, most likely between 381 
and 384.176 The lighting of candles began in the fifth century, with the blessing of candles and 
Nunc dimittis (Luke 2:29-32) added around the tenth century.177 
 The feast originally “had a predominantly Christological character” as it centered on the 
meeting of Simeon and Jesus, and was called by many names, including the Feast of the Meeting 
or Hypapanti.178 Later, as the focus moved to Mary in both the location of the celebration (St. 
Mary Major) and the chants used in procession (Ave gratia plena dei genetrix Virgo and Adorna 
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thalamum tuum Sion), it became known as the feast of the Purification of Mary.179 It was known 
by this name until the reform of the calendar in 1969, when it returned to a more Christological 
focus with the name “Presentation of the Lord.”180 The gospel reading from Luke 2:22-40, in 
which Mary is told that her soul will be pierced with a sword, would later lead to the devotion of 
Our Lady of Sorrows.181 
 The Feast of the Annunciation (March 25)182 celebrates the coming of the angel Gabriel 
to the Virgin Mary in which he addresses her with the salutation that would later become the first 
part of the Hail Mary (Luke 1:28). The evolution of this feast is somewhat unclear. According to 
Calabuig, since the third century March 25 “marked the beginning of spring prior to the 
Gregorian calendar reform.”183 Perhaps it is this early association between the Annunciation and 
springtime that led to the association of Mary and nature imagery that is found quite frequently 
in medieval French lyric and also Marian congregational songs before Vatican II. Rubin notes 
that the coincidence of this date with springtime led to the joining of the “rebirth of humankind” 
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with “that of nature” and that Germanus of Constantinople (631/649–c. 733) referred to the 
Annunciation “as the ‘springtime feast of feasts.’”184   
The feast of the Annunciation is believed to have been introduced in Constantinople in 
550, and from there it spread.185 It was instituted in Rome around 660, and contained the themes 
of salvation through the Incarnation (“the entire mystery of Christ”) as well as Mary’s virginity 
and her role in bearing Christ.186 Much like the feast of the Presentation, the title has varied 
according to the theological focus; before Vatican II, the feast of the Annunciation was called the 
“Annunciation of the Angel to the Blessed Virgin Mary,” while after the liturgical reforms of 
Vatican II the Christological focus was emphasized in the title the “Annunciation of the Lord.”187 
 The Feast of the Assumption (August 15),188 which is “the oldest Marian feast” has its 
roots in Jerusalem where it was celebrated as a feast of Mary Theotokos.189 Pierre Jounel tells us 
that this feast was first celebrated at the Kathisma, which is believed to be the place where Mary 
rested on her way to Bethlehem.190 At the end of the fifth century the feast moved to the basilica 
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in Gethsemane “where people venerated the tomb of the Virgin.”191 The feast then became 
known as the “Dormition of the Theotokos” and Emperor Maurice (582–602) “decreed that it be 
celebrated throughout the Empire.”192  
Reaching Rome around 650, the feast celebrated the “end of the earthly life of the 
Virgin”; although she died, “she could not be vanquished by death.”193 At the time when the 
feast came to Rome, the Western Church was still uncertain about the “bodily nature of the 
assumption of the Virgin.”194 Calabuig notes that “at Rome the doctrine of the bodily assumption 
of Mary made slow progress” and this is seen in the theology of the prayers of the Gregorian 
formulary; it speaks only of the “glorification” of Mary’s body as well as her “role as intercessor 
in heavenly glory.”195  
Indeed, this is certainly the case, as the doctrine of Mary’s Assumption was based on 
apocryphal literature; Rubin notes that there are some sixty accounts of Mary’s transitus, all 
written before 1000.196 She also describes two goals of these accounts of Mary’s end: “praise of 
Mary and her miraculous end—a Dormition followed by an Assumption to heaven—and the 
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disparagement of the Jews as Mary's enemies.”197 There is only one account of her end that does 
not include the polemical story of Jews trying to disrupt her funeral procession.198 As was the 
case regarding the miracle story of the Jewish boy, Mary “continued to demarcate the difference 
between Christians and Jews.”199 
Another similarity to the miracle story of the Jewish boy is the significance of the power 
of Mary’s intercession; the feast of the Assumption was instrumental in assuring the faithful of 
Mary’s intercession, as her ability to intercede was heightened by the fact that she was “seated 
alongside her son in heaven.”200 Because Mary had been assumed into heaven, the faithful were 
unable to venerate her body, and so her “veneration was mediated by objects that had been close 
to her body.”201 These relics included Mary’s milk, her girdle, “which she dropped to earth as 
she was assumed into heaven,” and her robe.202 
Although there has been a strong belief in Mary’s bodily Assumption throughout the 
ages, it was not declared to be the official dogma of the Roman Catholic Church until 1950.203 
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O’Donnell notes that today this is the “only marian feast to have a vigil”;204 this is as a sign of 
how important this feast continues to be in the Roman Catholic Church. In fact, there are a few 
entries on the List of the Thirty Most Commonly Found Marian Congregational Songs that are 
based on the Assumption, including “Sing, sing, ye angel bands.”205  
The final of these four Marian feasts, the Nativity of Mary (September 8), also has its 
origins in Jerusalem. O’Donnell cites the Constantinople new year of September 1 as influencing 
the date of the feast, which would later lead to the December 8 date for Mary’s conception nine 
months earlier.206 Paul Bradshaw and Maxwell Johnson posit that September 8 may have been 
anniversary date for the dedication of a church to Mary in Jerusalem “next to the pool of 
Bethesda and near to the house of Anne, in which Mary was presumably born.”207 Calabuig also 
mentions this church dedicated to Mary was located near a healing pool, which he says may have 
been the pool Anna went to in order to be healed of her infertility.208  
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The emperor Justinian (d. 565) brought the feast from Jerusalem to Constantinople.209 
The feast then made its way to Rome between 680 and 695, and the texts of the feast show 
Mary’s birth as pointing towards the “mystery of the birth of Christ, in who is the mystery of our 
salvation.”210 Jounel describes how the Nativity of Mary, like the Nativity of John the Baptist, is 
a feast that is celebrated with joy because “salvation was about to dawn.”211 These four Marian 
feasts stood alone until the fourteenth century when they were joined by the feasts of the 
Visitation and the Conception of Mary, as well as the Presentation of Mary in the Temple, Our 
Lady of the Snow, and the Sorrows of Mary.212 
 
 
Early Marian Hymnody 
 
 
The Akathist 
The Akathist is a Greek alphabetic acrostic of twenty-four stanzas that comes from 
sometime between the mid-fifth or early sixth century. As mentioned earlier, Akathist means not 
sitting, so this prayer was to be recited while standing.213 The rich imagery found in this text 
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made its way to the West when the text was translated into Latin in the ninth century.214 The 
Akathist features antithesis and hyperbole, two devices that were particularly popular with the 
Greek and Syriac writers.215 
The twenty-four strophes are divided into two parts, with the first half devoted to the 
story of Christ’s birth and the second half to praising Mary, or as Calabuig describes it, “a short 
summa on Mariology: the virginal life of Mary, the virginal conception, the divine motherhood, 
the virgin birth, Mary as the defender and model of virgins, Mary as source of the sacred 
mysteries of baptism, Mary as the protector of the Christian empire.”216 The Akathist describes 
Mary as the “inviolate spouse of God,”217 an image that will become popular after the first 
millennium when many looked to interpret the Song of Songs through a Marian lens. Graef also 
notes that this text reinforces Mary’s power as intercessor because she is “the heavenly ladder by 
which God descended as well as the bridge that leads from earth to heaven.”218 
 
 
Venantius Fortunatus 
 Moving from Marian hymns from the East to the West, we find Venantius Fortunatus (c. 
530–c. 600), who Calabuig describes as an “intelligent and subtle poet who took his inspiration 
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from classical forms but whose content was deeply Christian.”219 Known for such classic hymns 
as Vexilla Regis produent and Pange, lingua, gloriosi, Fortunatus allegedly wrote two texts that 
are on the List of the Thirty Most Commonly Found Marian Congregational Songs, “The God 
whom earth and sea and sky/The Lord whom earth and stars” at number thirteen and “O gloriosa 
Virginum/O glorious Maid” at number twenty-two.220 “The God whom earth and sea and sky” is 
often referred to by its Latin text, Quem terra, pontus, aethera, which Calabuig aptly describes 
as an “awestruck meditation on the motherhood of Mary of Nazareth, in whose womb there is 
the universe and to whom heaven, earth, and sea render praise.”221 
Fortunatus also composed In laudem sanctae Mariae.222 In this text, comprising 360 
verses, Gambero points out that there is a passage where Fortunatus attributes “something to the 
Virgin Mother that, properly speaking, ought to be attributed to her son” when he writes, 
“Destroying hell, you bring back captives to their native land; / And restore their freedom, after 
breaking their yokes” (329–30).223 Gambero writes that speaking of Mary in this manner “is 
fairly widespread” and that “it presupposes the implicit view that certain expressions have to be 
understood as referring only to Christ the Redeemer, in a strict sense, even if they may be 
applied to Mary indirectly.”224  
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It will be important to keep this notion in mind when we examine Marian congregational 
songs in the mid-nineteenth to mid-twentieth centuries that verge on being heretical because they 
too contain expressions applied to Mary that are generally reserved for Christ. We will also see 
the distinction made by John Damascene (c. 650–c. 750) between latria, adoration “owed to God 
alone,” and the “honor or veneration that ought to be given to the holy Virgin,” later known as 
dulia.225 As Pelikan notes, Thomas Aquinas (1225–74) felt Mary was owed more than dulia or 
“reverence,” and so her adoration was given the term hyperdulia.226 
 
 
The Ave maris stella 
One of the most enduring Marian hymns from before the first millennium is the Ave 
maris stella (“Hail, Star of the Sea”), a text first seen in manuscripts from the ninth century, but 
most likely from the eighth century.227 Graef describes this hymn as “an epitome of medieval 
man’s devotion to the Mother of God, expressing both his insecurity in a troubled world and his 
limitless confidence in the protection of her who is the ‘star of the sea’ that guides the traveler 
safely into the port of heaven.”228 Pelikan describes how the title maris stella came about: 
apparently Jerome described the etymology of Mary as “a drop of water from the sea [stilla 
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maris],” and stilla (drop) became stella (star) when the notion was taken up by Isidore of Seville 
(c. 560–636).229  
This hymn contains many of the doctrines associated with Mary by this point in time: her 
divine motherhood, her perpetual virginity, the Mary/Eve parallel, her mercy, and her 
intercession.230 Just as Mary’s mantle was seen “as a sign and pledge of protection” that 
“symbolizes the ideal of a mother’s love and concern for her children”231 in the story of the 
Jewish boy, we again see the notion of “Mary’s motherly protection” throughout this text.232 
Graef summarizes all that Mary is to do: “she is to show herself a true mother who presents our 
prayers to her Son.”233 This notion that Mary should “show herself a true mother,” found in 
stanza four of this hymn, is one that we will come across in Bernard of Clairvaux, and is also 
found quite often in Marian congregational songs before Vatican II.  
Another notion that was popular in the Middle Ages and continued to be so for centuries 
is the nautical imagery of “Mary as the star guiding the ship of faith,” as the “lodestar of 
voyagers through life.”234 Bernard of Clairvaux (1090–1153), who we will see had a great 
devotion to Mary, “called on his hearers to look to the star that was Mary.”235 In addition to 
being described as the “gate of heaven” in stanza one, in stanza six she is described as someone 
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who will help us navigate a safe way to Jesus. We will see that this hymn’s popularity and the 
idea of Mary as “Star of the Sea” carried throughout the ages (at least up until Vatican II), as it 
ranks in the list of Thirty Most Commonly Found Marian Congregational Songs, both at number 
five in hymn form and number nineteen in chant form.236  
 
 
Medieval Marian Devotions, Music, and Liturgy from the Millennium up to Trent 
 
 
Shifts in Devotion to Christ and Mary 
 
 
Shifts in Prayers and Devotion to Jesus and Mary 
A few hundred years after the institution of the four Marian feasts, a change in Christian 
prayer led to an even greater proliferation of Marian devotion. There was a great outpouring of 
devotion to Mary in the form of prayers, music, and artwork, fueled by the prayers and sermons 
of many great figures of the time, including Anselm of Canterbury (1033–1109), Bernard of 
Clairvaux and Bonaventure (1221–74).237 The roots of this change go back to the Arian 
controversies in Spain in the fifth and sixth century. 
 As a reaction to the Arian controversy, the Church was forced “to stress in every possible 
way the equality in essence of the Son with the Father.”238 This new emphasis created a gap for 
the faithful in that they were distanced from God and could not look to Christ as their mediator; 
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they could no longer pray to God through Christ, as that could be seen by the Arians as the 
“subordination of the Son to the Father.”239 Jungmann cites this distancing from Christ as the 
origin of kneeling in church (first mandated at the Synod of Tours in 813), created by a sense of 
“misery and sinfulness.”240 The Christian faithful had no choice but to look for another mediator, 
leading them to look to “Mary, the angels, the saints and relics” as their new source of help.241 
 Another dramatic shift occurred in the eleventh and twelfth centuries. Instead of an 
emphasis on the victory over the Cross, the focus was now on Jesus’ life: “interest is focused on 
the person of him who achieved the redemption, on the external facts of his appearance in this 
world and his career as reported in the gospels.”242 The high points of interest were Christmas 
and Easter, or more specifically, Jesus’ birth by Mary and the suffering of both Mary and Jesus 
during the Passion.243 This emphasis on “Christ’s human nature” and “the earthly life which he 
had assumed” was one of two effects of what Jungmann refers to as the “second phase” of piety 
in the Middle Ages; the other effect was the search for “secondary mediators.”244   
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The “first phase” was the result of Arianism as noted above; here we see the emphasis on 
the “oneness in essence of the three Divine Persons.”245 The “second phase” is a result of the 
same issue, the controversy of Christ’s divinity brought on by Arianism, but this time “the 
glorified Godman is obscured and dimmed to a greater and greater degree.”246 As a result in this 
shift, the faithful turned to Mary both as a mediator and as someone who shared in the human 
nature of Christ, especially in his birth and death.  
But why did this shift occur in what Jungmann labels the “second phase” of piety in the 
Middle Ages? Rachel Fulton does well in attempting to answer this question, one that is very 
significant in understanding Marian devotion because it set up the framework for devotion to 
Mary for centuries to come. As Fulton describes it, her research “sets out to explain the origins 
and initial development of a devotion at the heart of medieval European Christianity: the 
imitative devotion to Christ in his suffering, historical humanity and to his mother, Mary, in her 
compassionate grief.”247 Prior to this shift, as seen in the work of Hrabanus Maurus (780–856), 
there was not a feeling of compassion towards Christ, but rather a feeling of “gratitude and 
awe—awe at his strength in overcoming the powers of darkness, gratitude for his humbling 
himself so as to overcome the forces of death.”248 
Fulton says that the catalyst for this eleventh century shift from gratitude and awe to a 
desire to share in Christ’s pain and imitate him was the calendar with the years 1000 and 1033, 
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the millennial anniversaries of Christ’s birth and death.249 These anniversaries brought increasing 
fear that Christ would return in judgment, leading people to believe they needed to placate and 
repay “the all-powerful, all-seeing crucified Judge.”250 Following the passing of these 
anniversaries, the  “nonevent of the Apocalypse” brought nostalgia for the past and a sense of 
uncertainty and loss in addition to threatening the efficacy of images and the liturgy.251 
This uncertainty began to focus on the image of the crucifix: as we start to see crucifixes 
that portray the image of a dead Christ hanging on them, we also find people such as Peter 
Damian (c. 1007–72) advocate for a severe form of imitating Christ in self-flagellation.252 
Because the Cross reminds the viewer of “the debt incurred by Christ’s Passion” we should 
imitate “Christ as Judge”; through the act of self-flagellation the sinner was able both to 
“discharge the balance of his debts” as well as “act as judge against himself prior to the 
judgment, thus removing the need for Christ to judge him at all.” 253 This desire for imitation was 
also seen in the priesthood; it is during this time that we see a move to have priests remain 
celibate in an effort to have them imitate Christ’s purity.254 Fulton also argues that the anxiety 
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and instability of “Tradition” brought about by the “failure of the Apocalypse” led to the debates 
over the presence of Christ in the Eucharist.255 
The effects of this way of thinking impact Marian devotion, especially in the work of 
Anselm of Canterbury. As Fulton describes, unlike Peter Damian, Anselm had a different 
response to the fear of Christ’s judgment, for he 
had convinced himself that there was, in fact, no debt to be repaid because there was 
nothing, not even fear, with which he could pay. There were, rather, only love and 
mindfulness and a diet of tears. It was for this reason that his prayer had the success that 
it did: if it was shocking, it was because it tapped directly to the root of this fear and, 
rather than succumb, transformed it.256 
 
This is extremely important because it sets the stage for the devotion to Mary at the foot of the 
Cross. It is the example of Mary’s grief at the foot of the Cross that will be the ultimate example 
for sinners as they seek to respond to Christ’s sacrifice with “love and mindfulness and a diet of 
tears.” 
 The prayers of Anselm draw from “earlier Carolingian and Anglo-Saxon collections of 
private prayers.”257 Fulton points out that while prayers addressed to Christ were “liturgically 
rare,” they were “relatively common as private devotions” in the eleventh century and under the 
Carolingians.258 These prayers, focused upon Christ on the Cross or Mary at the foot of the 
Cross, have the sinner asking for Christ’s compassion, since he is the Judge.259 A similar notion 
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can be observed in Marian congregational songs in the mid-nineteenth to mid-twentieth centuries 
in which the sinner admits unworthiness and asks for Mary’s help in attaining Christ’s 
forgiveness. 
 Another concept is the “great distance between Christ and the sinner.”260 Fulton gives 
examples of where the sinner is actually shouting to be heard because the distance between 
Christ’s suffering and ours is so great.261 As was seen previously in regard to Mary’s 
Assumption, her place in heaven next to Christ helped to bridge that gap, both in terms of the 
distance between heaven and earth and between divinity and humanity. Fulton describes how 
Mary is now at the Judge’s throne, and that it is her “prerogative now, to pray for those whom 
she has left behind on earth, and so her Son encourages her, ‘Open to me.’”262 
The structure of Anselm’s prayers, which were meant to lead the sinner to devotion and 
love (as Fulton argues), is similar to the structure of many Marian congregational songs, 
particularly those written before Vatican II which focus on both Mary’s suffering at the foot of 
the Cross and her role as intercessor in heaven. Fulton draws from the work of René Roques in 
outlining the structure of Anselm’s prayers as containing praises of the intercessor, self-loathing 
of the sinner, the hope that the “loving relationship” between the sinner and the intercessor 
and/or God will keep the sinner from being forgotten, and praise to God and the saints, 
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“confident in the compassion of a merciful Judge.”263 This structure also reflects Anselm’s 
notion that we can never repay the debt owed to God; therefore, the “only appropriate response” 
was “love and praise.”264 
In Anselm’s shift from fear of judgment to meditation on Christ’s Passion we see a shift 
in Mary’s response at the foot of the Cross. Before Anselm’s time, Mary was depicted as being 
stoic at the scene of Christ’s Passion.265 Anselm, however, describes Mary not only as grieving, 
but weeping, and this weeping “becomes the model for the contemplative’s own experience of 
grief.”266 The intense suffering that Mary experienced during the Passion led to new devotions 
such as the “Sorrowful Mysteries” of the Rosary, the Stabat Mater, and the Planctus Mariae.  
This suffering was often depicted in artwork where Mary’s heart was pierced with a 
sword as foretold by Simeon in Luke 2:35, which was known as Our Lady of Sorrows. Fulton 
notes that while Christ experienced spiritual and physical pain, Mary suffered the “pain of 
remembrance” as all Christians did.267 Since no Christian could suffer as Christ did for our sins, 
Mary’s pain “provided the model for compassionate response to Christ’s pain, her pain that 
taught Christians what it was like to have seen Christ die on the Cross.”268 Fulton aptly 
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summarizes how this new devotion to Mary’s suffering goes hand in hand with the new devotion 
to Christ’s human suffering: 
In other words, devotion to Christ in his suffering humanity depended not only on 
devotion to the Mother from whom he became incarnate; it also depended upon empathy 
with that Mother in both her sorrow and her joy. The translation of the crucified Judge 
into the suffering man went hand in hand with the translation of the queenly Intercessor 
into the grieving Mother—and this mutual translation was and is nowhere more urgent or 
visible than in Anselm’s prayers.269 
 
 Not only were these prayers new in their focus on Mary’s suffering, they also display a 
greater sense of urgency. As Fulton points out, “[b]egging for Mary’s intercession with her Son 
the Lord God had long been a standard motive in Marian prayer”; we see in the eleventh century, 
however, a greater urgency in the need for Mary’s intercession since people feared Christ’s 
imminent return in judgment.270 For some, such as Eadmer of Canterbury (c. 1064–c. 1124), a 
disciple of Anselm, this sense of urgency was met by the idea that, in his words, “salvation is 
quicker if we remember Mary’s name than if we invoke the name of the Lord Jesus.”271 
 The notion that we should go to Mary first, or go to Mary in order to reach Jesus is one 
that was expanded upon by Bernard of Clairvaux, and one that is extremely prominent in Marian 
congregational songs before Vatican II. Graef describes how Bernard’s works focus on “Mary’s 
mediation between her Son and his faithful,” and his thoughts caught on not because they were 
groundbreaking, but as a result of the “force and beauty with which he, the ‘Mellifluous Doctor,’ 
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expressed his love of Mary.”272 Bernard’s prayer to Mary to “show yourself to be a mother” is 
one repeated quite often in Marian congregational songs in the mid-nineteenth to mid-twentieth 
centuries.273 
In his Sermon on the Aqueduct, written for the feast of Mary’s Nativity, Bernard likens 
Mary’s mediation between Christ and his followers on earth to an “aqueduct which leads the 
divine waters to earth,” allowing “floods of grace” to reach the earth through Mary.274 Bernard 
was also fond of the image of Mary as Star of the Sea, as is found in one of his homilies on the 
Annunciation. Graef quotes the following passage to show the “universal efficacy” of Mary’s 
intercession, and it is quoted at length here because there are many similarities between 
Bernard’s language and that of Marian congregational songs before Vatican II. There are 
countless hymns that not only refer to Mary as Star of the Sea (e.g., Ave maris stella), but also 
use the imagery of our lives being tossed on the tempest-filled waters of life:  
If you will not be submerged by tempests, do not turn away your eyes from the splendor 
of this star! If the storms of temptations arise, if you crash against the rocks of tribulation, 
look to the star, call upon Mary. If you are tossed about on the waves of pride, of 
ambition, of slander, of hostility, look to the star, call upon Mary. If wrath or avarice or 
the enticements of flesh upset the boat of your mind, look to Mary. If you are disturbed 
by the immensity of your crimes . . .  if you begin to be swallowed up by the abyss of 
depression and despair, think of Mary! In dangers, in anxiety, in doubt, think of Mary, 
call upon Mary. Let her name not leave your lips nor your heart, and that you may 
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receive the help of her prayer, do not cease to follow the example of her conduct. . . . If 
she holds you, you will not fall, if she protects you, you need not fear.275 
 
Graef goes on to note that Bernard’s works, as exemplified in this quote, were just as influential, 
if not more so, than the continued use of the miracle story of Theophilus in building up people’s 
faith in Mary’s “all-powerful intercession.”276 
 Bernard’s works continued to influence popes throughout the ages; his notion that God 
“willed us to have everything through Mary” is one that is seen in the nineteenth and twentieth 
centuries in the writings of Popes Pius IX, Leo XIII, and Pius XII.277 The reason that we can go 
“through Mary” is because she is “the most efficacious advocate”; while Christ is our advocate, 
he is also our Judge, and so Bernard felt that it was easier for those who are “timid” and scared 
of the Judge to go through Mary.278 Being a compassionate mother, Mary is able to take our gifts 
and make them “more acceptable to him [God] than if they had been offered directly.”279 In 
addition, Mary is human and “only sweet and gentle; she judges no one and therefore no one 
need be afraid of her.”280 Here we begin to see in the writings of Bernard another popular idea 
that emerged during the Middle Ages: that Christ was solely seen as the Judge, while Mary was 
the dispenser of mercy. This notion is closely tied to changing ideas about death. 
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Shifts in Beliefs Surrounding Death 
 Graef describes how the “idea that Mary appeases the wrath of God, the Judge,” which 
she claims to be “one of the most popular themes of medieval Marian devotion,” can be traced to 
Germanus of Constantinople (631/649–c. 733).281 We begin to see this idea in the West in the 
work of Ambrose of Autpert (c. 730–84), who writes in a prayer to Mary, “we find no one more 
powerful in merit to placate the wrath of the Judge than you, who have merited to be the mother 
of the Redeemer and Judge.”282 In her discussion of the Franciscans, Graef finds this 
understanding also in a homily attributed to Bonaventure; he wrote that “Christ reserved to 
himself the realm of justice while giving to his mother the kingdom of mercy.”283 The result of 
this belief is that people feared Christ and sought Mary’s protection, since she could “stay the 
revenge of her Son.”284  
This fear of Christ and reliance on Mary’s help was seen very strongly in beliefs and 
practices surrounding death in the Middle Ages. Karen Westerfield Tucker notes how in the 
twelfth and thirteenth centuries in the West we begin to see a shift: death was approached not 
with “confidence, but rather with fear.”285 Evidence is found in such factors as the use of the 
sequence Dies irae, dies illa (“Day of wrath, O dreadful day”) in the Requiem Mass for the dead 
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that developed in the thirteenth century, the “need for absolution and intercession at the point of 
death and post mortem,” the increasing belief in purgatory,286 and the development of the ars 
moriendi in the late Middle Ages, “a means by which persons could prepare for the inevitable 
judgment at death by learning and practicing the ‘art’ of dying (and living) well.”287 Richard 
Rutherford observes how this “new medieval spirituality viewed Christ’s coming in judgment as 
a cause for fear, whereas formerly it was a source of consolation,” and that this was reflected in 
medieval art and music.288 
Where does Mary play a role in this new understanding of death? Rubin writes that Mary 
is “associated with the preparation for death” by the fifteenth century.289 Christians believed that 
Mary could help smooth the transition from life to death and make it “less frightening” and so 
they looked to Mary’s death as a model for their own.290 Mary also began to play a role in the 
time of judgment. In Philippe Ariès’ work on death, he describes a similar shift to that of 
Westerfield Tucker in the twelfth and thirteenth centuries; the increasing fear of death that 
Westerfield Tucker describes is most likely associated with the shift that Ariès describes in that 
the Second Coming of Christ is now linked to the Last Judgment, and the focus becomes “the 
weighing of souls and the judgment.”291 
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Mary had the ability to play a very important role as an intercessor in this process of 
judgment, as Ariès describes: 
However, the judgment does not always follow the decision of the scales. Intercessors 
step forward and play a role not anticipated by the passage from Saint Matthew, the 
double role of the advocate (patronus) and suppliant (advocare Deum) who appeal to the 
pity, that is, the mercy, of the sovereign judge. The judge is the one who pardons the 
guilty person as well as the one who condemns him, and it is the function of certain of his 
familiars to sway him to pardon. Here this role belongs to his mother and to the disciple 
who was also present with him at the foot of the cross, Saint John the Evangelist.292 
 
Eamon Duffy describes how this image of Mary in the weighing of souls was depicted in 
iconography, often “painted on the walls of sickrooms to console the dying.”293 The image 
included Michael the Archangel weighing the souls, the dead in one side, “straining devils in the 
other”; behind Michael was “a gentle (and often diminutive) Virgin” who “decides the struggle 
by laying her rosary on the sinner’s side.”294 
Drawing upon the idea that Mary could plead for her children at the time of judgment 
comes the notion that because of Mary’s “unique relationship with Christ . . . [t]he son could 
refuse his mother nothing.”295 Even though the sinner could use this belief to feel confident that 
Christ would listen to anything that Mary asked for, we still often find in prayers “a sense of 
shame and unworthiness when facing Mary” in what Rubin describes as “a tone of self-abjection 
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in the unburdening of sin.”296 In Marian congregational songs before Vatican II it is very 
common to come across both the idea that no son could refuse his mother and the need to speak 
in a self-deprecating manner when approaching Mary. 
In addition to functioning as an intercessor to Christ, the Judge, Mary was also present at 
the time of death, acting as an integral part of the ars moriendi, which focused on the specific 
“hour of death” that we hear in the Ave Maria.297 Duffy shows how important Mary was at this 
moment of transition, referring to her as the “saint of the deathbed.”298 Many of the Marian 
congregational songs, especially those before Vatican II, draw upon Mary’s role as intercessor 
and protectress as people ask for her presence at the time of death and to help those who have 
already died (especially those in purgatory). Medieval prayers articulate these shifts, among them 
the Ave Maria, which Buono describes as a prayer asking Mary’s help both now and at death, as 
we hope for “passage to our heavenly home” and “the grace of a happy death.”299 
 
 
Medieval Devotion, Hymns, and Prayers to Mary 
 
 
The Ave Maria 
 The Ave Maria, which Rubin describes as the “child’s first prayer, the dying person’s 
last,” is almost certainly the most popular prayer to Mary in the history of Christianity.300 
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Jungmann points to Peter Damian as being “first to testify that the Ave Maria (the angelical 
salutation to Mary, combined with that of her cousin Elizabeth; Luke 1:28, 42) had become a 
favorite prayer with the people.”301 In 1210 the Statuta Synodalia of Paris pronounced “episcopal 
ordinances” that “express the wish that the faithful, in addition to reciting of the Our Father and 
the Creed, should also learn the Ave Maria.”302 Following this decree can be seen the growth of 
the “Marian Psalter,” consisting of one hundred and fifty Ave Marias.303 The prayer, as we know 
it today, consists of two parts: “(1) the Evangelical Salutation (cf. Luke 1:28 and 42) and (2) the 
Supplication of the Church.”304 This second part, “Holy Mary, Mother of God, pray for us 
sinners, now and at the hour of our death” was not added until the fifteenth century—which 
corresponds to the development of the ars moriendi and the association of Mary with the time of 
death—and was finalized in the form known today in the Breviary of Pius V in 1568.305 The Hail 
Mary is also associated with the practice of the Angelus. The Angelus consists of sets of versicles 
and responses relating to the Annunciation—interspersed with Hail Marys—and closes with a 
prayer.306 The Angelus was recited at the ringing of the Angelus bell morning, noon, and night, 
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and was used throughout the Middle Ages to pray for peace and the success of the Crusades.307  
Here is yet another example of the use of Mary in the fight against “heretics” or “infidels.”   
To this day, the Hail Mary continues to be one of the most well-known prayers, and this 
is reflected in the List of the Thirty Most Commonly Found Marian Congregational Songs. The 
“Ave Maria/Hail Mary” is found at number ten on the list in its chant form, while the hymn form 
is found at number nineteen.308 The Hail Mary is also an integral part of the popular devotion of 
the Rosary. 309 
 
 
The Rosary and Memorare 
The Rosary has a complicated history, stemming from two traditions. The first comes 
from St. Dominic, who is said to have been given the Rosary by Mary during “the fight against 
the Albingensian heresy” when he was told to take the Rosary and “preach it as a form of 
prayer.”310 The second tradition, which is “more widely acceptable” according to Agbasiere, sees 
the devotion stemming from the “tender devotion to Jesus and Mary,”311 prompted by the shift in 
Christian prayer around the eleventh and twelfth century. According to Michael O’Carroll, this 
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led to “the desire to give the laity a form of common prayer which would be modeled on 
monastic prayer.”312  
This desire led to the development of the “psalters” of 150 Our Fathers or Hail Marys in 
an imitation of the 150 Psalms recited in the Divine Office.313 Sarah Boss discusses the use of 
beads to facilitate in counting these prayers; in early Christianity, prayers may have been counted 
by “moving pebbles from one pile to another, and subsequently by pulling beads or knots along a 
string or by turning a prayer wheel a spoke at a time.”314 The practice of using beads became 
more popular in helping to count the 150 Pater nosters or Ave Marias, and soon these beads 
were strung together “in lines as well as circles, and the number could vary quite widely.”315 
Hilda Graef places the use of beads in conjunction with the Rosary around the early twelfth 
century, stemming from a practice “for counting the Our Fathers given as a penance.”316  
In the same manner that the Psalms were broken up into three groups of fifty, the Hail 
Marys and Our Fathers were also so divided, and these groups of fifty were called “chaplets.”317 
According to Graef, the name “Rosary” comes from the name for the groups of fifty Aves that 
were called “rosarium after Mary’s title of rosa mystica.”318 Agbasiere credits H. Kalper, a 
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Carthusian monk, with breaking the prayers into groups of ten, or “decades,” with the addition of 
an Our Father after each decade.319 It was the Carthusians and Dominicans who helped to spread 
the popularity of the Rosary in the fifteenth century, especially with the founding of Rosary 
confraternities.320 
The Mysteries of the Rosary also developed over time, and in the words of Jungmann, 
gave the Marian Psalter a Christological character.321 The Mysteries began as the addition of “a 
phrase based on the psalms, referring to Jesus or Mary” that was added to each decade of the 
Rosary.322 These then turned into phrases about the mysteries of Jesus’ and Mary’s life, from the 
Annunciation to “the glorification of both of them in heaven.”323 O’Carroll says in the early 
stages of the mysteries the “joys” were at the fore, including the Annunciation, which soon came 
to be associated with the first chaplet.324 In the fourteenth century, the Sorrows were 
contemplated during the second chaplet, “and heavenly joy during a third.”325 It is not a 
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coincidence that the Sorrowful Mysteries came into being during the fourteenth century when the 
devotion to the Passion and Mary as Mater dolorosa was at its height.  
The sixteenth century saw the finalization of the fifteen Mysteries familiar today, as 
“officially approved” by Pius V in 1569, who also approved “the addition of the second half of 
the Hail Mary and the Glory to the Father.”326 The Rosary was also given the honor of a feast 
day (October 7) in 1573 to give thanks for the victory at Lepanto on October 7, 1571.327 It was 
said that the Christians defeated the Turks at Lepanto because the Roman confraternities had 
recited rosaries on that day.328 The use of the Rosary as a weapon “crusading against ‘infidels’ 
and ‘heretics’ alike” is continued throughout the ages, and is indicated in Marian congregational 
song from the mid-nineteenth century through the mid-twentieth century.329 
In addition to being used as a weapon against heresy, the Rosary has also been used by 
many as a source of protection and comfort, much like the Ave Maria, as they approach death. 
Duffy describes how pamphlets outlined the “merits of the rosary” and how to obtain “a good 
death.”330 Ariès describes how the Rosary was later associated with images of purgatory because 
praying it could lessen the time one would spend there.331 The Rosary also has close associations 
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with death, as the hands of the deceased “were entwined in a rosary, a practice that has come 
down to our time.”332 
Notwithstanding its biblical references, the Rosary is a devotion that seems to have fallen 
out of favor after Vatican II.333 Despite this seeming lack of popularity after Vatican II, there are 
many references to the Rosary and Mary as “Queen of the Holy Rosary” in the Marian 
congregational songs surveyed. The twentieth-century hymn, “Sing of Mary, pure/meek and 
lowly,” which reflects on the Mysteries of the Rosary, ranks at number eleven on the List of the 
Thirty Most Commonly Found Marian Congregational Songs.334 
One of the prayers that may be said at the end of the Rosary is the Memorare.  The prayer 
is often attributed to Bernard of Clairvaux, but now it is believed to come from a longer Eastern 
prayer from sometime between the eighth and tenth centuries.335 The prayer begins “Remember, 
O most gracious Virgin Mary, / that never was it known / that anyone who fled to your 
protection, / implored your help and sought your intercession, / was left unaided.”336 The 
Memorare appears at number fourteen on the List of the Thirty Most Commonly Found Marian 
Congregational Songs, and it includes a few settings of the Memorare, both in Latin and in 
English.337 Many of the texts contain the notion that anyone who seeks Mary’s help will not be 
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turned away, which is one that is quite common in Marian congregational songs from before 
Vatican II. 
The Rosary helped strengthen the association between Mary and the Passion with the 
contemplation of the Mysteries of the Rosary. As Rubin describes, “by the fifteenth century it 
had become all but impossible to tell the Passion fully and movingly without also addressing 
Mary’s pain.”338 She writes that Christ’s and Mary’s suffering at the scene of the Crucifixion 
became deeply intertwined, making the two almost “inseparable.”339  The Stabat Mater dolorosa 
is one of the most enduring prayers that describe Mary’s suffering at the foot of the Cross. 
 
 
The Stabat Mater dolorosa 
The Stabat Mater dolorosa (“Sorrowfully His Mother Stood”) is one of the most 
powerful Marian prayers of the Middle Ages; the text has remained popular through the ages, 
and it ranks number one on the List of the Thirty Most Commonly Found Marian Congregational 
Songs.340 Over the course of twenty stanzas, the text not only depicts the utter sorrow that Mary 
experienced as she stood at the foot of the Cross, but it also asks that we may share in Mary’s 
suffering as we plead for her help through her crucified Son. Attributed to Pope Innocent II 
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(1130–43), Bonaventure, and Jacapone da Todi (1228–1306), the text was originally used as the 
sequence for the Mass of Our Lady of Sorrows, celebrated on September 15.341  
The Stabat Mater is a result of the emphasis on the humanity of Jesus and Mary as well 
as the suffering they both experienced during the Passion. Duffy describes how the Stabat Mater 
reflects this emphasis on contemplation: “Here the Virgin’s grief is presented, not as an end in 
itself, but as a means of arousing and focusing sympathetic suffering in the heart of the 
onlooker.”342 The text also reflects the despair many people felt during that time as they lost 
many loved ones to illness on a grand scale; Rubin points out that as a result of the Black Death 
(1347–50), one-third to one-half of the population in Europe died.343 Indeed, in his discussion of 
the cult of the “Sorrows of the Virgin, or the Mater Dolorosa,” Duffy says that one of the main 
functions of this devotion was “serving as an objective correlative for the discharge of grief and 
suffering in the face of successive waves of plague sweeping through Christendom.”344  
During this period, numerous images depicting Mary and John at the Crucifixion, as well 
as the writings of Anselm of Canterbury and Bernard of Clairvaux, “reflect the heightened 
devotion to the suffering of the Virgin.”345 Indeed, it was during the fourteenth and fifteenth 
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centuries that depictions of the spasimo or “Mary’s swooning at the foot of the cross” are seen.346 
One of the most famous artistic renderings associated with Mary and the Crucifixion is the Pietà. 
 
 
The Pietà and Planctus Mariae 
Hilda Graef calls the Stabat Mater the “perfect transposition into poetry of the 
contemporary images of the Pietà, the sorrowing Virgin holding her dead Son in her arms.”347 
According to Jungmann, the Pietà “was the most cherished image of her” during the Middle 
Ages, when the faithful had a “tendency to dwell on the periphery and to indulge in excessive 
elaboration,” and this “appears most of all in devotion to the Mother of God.”348 Although it was 
originally used by religious women for private contemplation, the Pietà was, and remains, an 
image that many can relate to, as Rubin calls it “the quintessential figure of bereavement and 
loss.”349 Michelangelo’s (1475–1564) sculpture of the Pietà is still one of the most cherished and 
famous pieces of art in the entire world.  
The Planctus Mariae, what Pelikan describes as “poetry of complaints of Mary” contains 
similar themes as the Stabat Mater and Pietà.350 According to Parker, this devotion “expressed 
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the idea central to the Marian devotion of the Late Medieval period: her compassion, her ability 
to share in the suffering of her son, gave her the role of co-redemptrix and intercessor on behalf 
of the believer.”351  
 
 
The Stations of the Cross 
 Drawing from the “Way of the Cross” that was practiced in Jerusalem since early 
Christianity, pilgrims had the desire to recreate this experience in their homeland as well.352 This 
impetus grew during the Crusades, when devotions to sacred places and Christ’s Passion 
increased, leading people to make a “tableaux of the places they had visited in the Holy Land.” 
In 1342 the Franciscans took custody of these “holy places,” and they encouraged the faithful to 
make these tableaux, which at this point varied in subject as well as the number of stations, 
ranging from five to thirty.353 Walsh explains that this devotion was “regulated by Clement XII 
in 1731,” when it stabilized at fourteen stations (nine from the gospel and “five from popular 
tradition”).354 By the nineteenth century it was common to find Roman Catholic churches with “a 
set of fourteen [stations] ranged around the internal walls (or occasionally out of doors in church 
grounds).”355 
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 There are many ways in which this devotion can be practiced; it can be done privately 
and also publicly with clergy, often with people moving from station to station. It is this latter 
form that is particularly important in a study of Marian hymnody because the Stabat Mater is 
often sung as people move from station to station. Walsh also notes that during the nineteenth 
and twentieth centuries, in addition to singing the Stabat Mater in the vernacular, the meditations 
of Alphonsus Liguori were also very popular.356 We will further explore the popularity of this 
devotion in conjunction with the singing of the Stabat Mater in chapter 5.   
 
 
The Litany of Loreto  
Similar to the Stations of the Cross, the Litany of Loreto is another devotion that seems to 
have fallen out of favor following Vatican II. While the Litany of Loreto ranks at number twelve 
on the List of the Thirty Most Commonly Found Marian Congregational Songs, all of the 
hymnals that contained the Litany were printed before Vatican II.357 The Litany is a form of 
prayer found in Marian devotion that became very popular in the Middle Ages. Jungmann credits 
the Akathist hymn as leading to the “development of the litanies to Mary”; he believes the Ora 
pro nobis in Marian litanies was a replacement of the Chaire used in the Akathist hymn to greet 
Mary.358 In the twelfth century there are examples of litanies of Kyrie eleison, followed by 
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“Mary’s titles of honor.”359 From these developed the most famous Marian Litany, the Litany of 
Loreto, also known as the Litany of the Blessed Virgin Mary. 
 Based on the Litany of the Saints, which originated in the seventh century, the original 
Litany of Loreto praised Mary with seventy-three titles.360 Buono briefly describes the history of 
the house in Loreto, from which this Litany draws its name:  
This was the House in which legend says the Blessed Mother received the Annunciation. 
This House was said to have been transferred by “Angels” (a word now believed to refer 
to Crusaders) from Nazareth to Dalmatia in 1291 and ultimately to Loreto in east central 
Italy (near the Adriatic Sea) in 1294. From that time, it has become one of the most 
famous shrines of our Lady in the world.361 
 
The Litany, approved by Pope Sixtus V in 1587, has received the support of Popes through the 
ages, even meriting their additions, and this might well be a result of the strong biblical, Patristic, 
and theological roots of the Litany. 362  
 
 
The Four Marian Antiphons 
 The “Four Marian Antiphons” are beautiful examples of Marian texts that have found 
expression in Gregorian chant, polyphony, and organ music, to name a few examples. These 
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antiphons are used during the Liturgy of the Hours, sung during Compline throughout the 
liturgical year.363 They were first used together as “a series of four seasonal Marian antiphons” 
by the Franciscans in the thirteenth century, and soon spread throughout the Roman Use.364 
The best known of these four, the Salve Regina (“Hail, Holy Queen”), dates from the 
eleventh century and is attributed to a few authors, including Herman the Cripple (1013–54).365 
The Salve Regina was added to the liturgy by Peter the Venerable around 1135 and was made 
popular with the Cistercians and Dominicans.366 Since the thirteenth century, “it has been the last 
evening chant of many religious communities,” a practice that continues to this day; it is the 
antiphon from Trinity Sunday up until Advent.367  
According to Graef, “[i]t is not surprising that the Salve Regina should have attained such 
popularity, for it expresses in touching and beautiful imagery men’s earthly condition and their 
trust in Mary’s motherly protection, so deeply felt in the Middle Ages.”368 Dante also attests to 
the popularity of this hymn in his Divine Comedy as he describes how “the suffering souls never 
cease to chant the Salve Regina” in purgatory.369 This text also refers to Mary as “our advocate, 
to whom we turn in this vale of tears, and who will show us Jesus, her blessed Son, when this 
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exile is over.”370 As previously noted, these themes of life as a “vale of tears” and our earthly 
“exile” will be very common in Marian congregational song from the mid-nineteenth to mid-
twentieth centuries. The Salve Regina chant, both in English and in Latin, ranks at number four 
on the List of the Thirty Most Commonly Found Marian Congregational Songs.371 
The first of the other three antiphons, Alma Redemptoris Mater (“Loving Mother of the 
Redeemer,” eleventh century), reflects on the Incarnation and is used in Vespers from Advent to 
the Presentation (February 2).372 This antiphon reflects the Ave maris stella in that Mary is 
referred to as the “gate of heaven” and “star of the sea.”373 The Ave, Regina caelorum (“Hail, 
Queen of Heaven,” twelfth century), is used from the Presentation through Holy Thursday, and 
references Mary as the “root” (Isaiah 11:1) and the “gate” (Ezekiel 44:2).374 The final antiphon, 
Regina caeli (“Queen of Heaven,” thirteenth century), is used from Easter day through Pentecost, 
and reflects the Easter joy of Mary at the Resurrection and during the entire Paschal Mystery.375 
All three of these antiphons appear on the List of the Thirty Most Commonly Found Marian 
Congregational Songs: Regina caeli ranks at number eight, Ave, Regina caelorum ranks at 
number fourteen, and Alma Redemptoris Mater ranks at number fifteen.376 
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Mary in Sacred and Secular Song 
 Marian hymnody from this period often utilizes nature imagery, which became a very 
common emphasis in Marian congregational song in the late nineteenth and early twentieth 
centuries. Hildegard of Bingen, who is said to have “realized the idea of Mary as a song,” is an 
important representative of this type.377 In addition to being very fond of the “Eva/Ave” motif, 
Hildegard often features nature imagery in her hymns to Mary.378 Barbara Newman aptly 
describes why Hildegard often focused on Mary’s viriditas or “greenness”: 
By remaining inviolate yet divinely fruitful, Mary regains the lost heritage of Eve. Her 
body becomes the emblem of paradise regained as well as a path to it . . . For this reason 
Hildegard constantly associates Mary images of growth, greenness, flowering: she is the 
“shining lily” (no. 17), “the greenest branch” (no. 19), and so forth.379 
 
 Another place we find this association of Mary with nature is in thirteenth century 
France, where Daniel O’Sullivan finds “signs of unprecedented growth” in Marian devotion.380 
He describes how it is nearly impossible to differentiate between devotional and secular song in 
this setting, because they both “share melodies as well as rhyme and metrical schemes.”381 The 
hymn Concordi laetitia, ranked at number sixteen on the List of the Thirty Most Commonly 
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Found Marian Congregational Songs, comes from this period, and it is attributed to Pierre de 
Corbeil (d. 1222), Archbishop of Sens.382 This hymn shows the joining of nature imagery, Mary 
(the “sinless flower of our race”), and Eastertide.383 
David Rothenberg, in his study of polyphonic songs that combined secular texts with 
sacred chant, describes how the lines between sacred and secular, the beloved and Mary (a 
notion from the bridal imagery in the Song of Songs), blurred during this time:  
In the high and late Middle Ages, the flowers that bloomed in the spring season were 
fraught with symbolic value. Red roses symbolized virginity, white lilies purity. Both 
were invoked again and again in secular song praising an elevated beloved and in sacred 
verse venerating the Virgin Mary. The liturgy of Easter, moreover, viewed the spring 
blossoms as an earthly sign of the salvation made possible by Christ's resurrection. The 
earthly vibrancy of the vernal season did more than provide a vocabulary of images 
common to both secular springtime song and sacred Paschal devotion; it symbolized a 
profound theological connection between the two. When an earthly beloved was 
venerated as a sweet rose or a fair lily, she was elevated through likeness to Mary. When 
Mary was praised with the same imagery, she was humanized, her mercy made more 
accessible and immediate. And whether Mary or an earthly maiden was aligned with the 
wonders of the spring season, she absorbed the salvific potential of the Resurrection.384 
 
Here can be seen not only the influence of courtly love songs of the time, but also the association 
of Mary with white lilies, and red roses, which is found quite frequently in Marian 
congregational songs before Vatican II. There is a strong association between Mary and 
springtime, another popular theme in Marian congregational songs before Vatican II, particularly 
with the celebration of the month of May as “Mary’s month.” “May flowers could 
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simultaneously symbolize the power of earthly love, Mary’s purity of virginity, and the 
conception and Resurrection of her Son.”385 We also see the influence of the nature imagery of 
the Song of Songs (a common text for exegesis during this time), one of the readings for the 
Feast of the Assumption; blessings of flowers, grasses, and herbs often occurred in conjunction 
with this Marian feast.386  
 
 
Mary in Medieval Liturgy 
 
 
Little Office of the Virgin 
During the Middle Ages, Mary became the focus of attention as people were becoming 
more reliant upon her for protection.387 This led to the development of special liturgies devoted 
to her praise. In 1215 at the Fourth Lateran Council, it was decreed that there should be Masses 
for Mary not only on Saturday, but also every day, as requested by Pope Urban II.388 The desire 
to praise Mary on a daily basis also spread to the Divine Office, and so between the twelfth and 
sixteenth centuries it was common to find the daily recitation of the Little Office of the Virgin.389 
The Little Office contained seasonal and principal texts (including the Hail Mary), and could be 
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recited or sung.390 Rubin outlines the hours and their Marian associations: “Matins and 
Annunciation, Lauds and Visitation, Prime and Nativity, Terce and Annunciation to the 
Shepherds, Sext and the Adoration of the Magi, None and the Presentation in the Temple, 
Vespers and the Flight into Egypt, and Compline with the Coronation of the Virgin.”391 In some 
foundations, there was a special chapel set aside, a Lady chapel, where groups of singers had the 
sole responsibility of reciting the Little Office.392  
Graef describes that there began to be stories that “reported favours attached to the 
recitation of the Little Office or punishments attending on negligence in this. The main object of 
most of these legends was to inculcate trust in the Mother of Mercy who was always willing and 
able to help those who called on her.”393 In addition to obtaining Mary’s favor, the Little Office 
was used “in order to obtain Mary’s help” during the First Crusade.394  
 
 
Commemorative Office and Mass of the Virgin  
It is important to note the difference between the Little Office and the Commemorative 
Office and Mass of the Virgin: “The Little Office was said in addition to the main Office of the 
day: the Commemorative Office displaced the Office of the day once a week, most often on 
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Saturday.”395 The Commemorative Office contained seasonal antiphons that were divided 
liturgically, much like the Four Marian Antiphons, and the texts “corresponded with those of the 
Feasts of the Virgin,” as was the case with many of the Marian feasts.396 Holding a Mass in 
honor of Mary on Saturday emphasized the medieval perspective that while Sunday was the 
Lord’s day, Saturday was Mary’s day.397  
It seems that this practice came about when Alcuin received the Gregorian Sacramentary 
from Pope Adrian sometime between 784 and 791.398 During Ordinary Time, there were only 
Masses for Sunday, so in order to avoid repeating them during the week, Alcuin “compiled a 
double series of Masses for the seven days of the week.”399 Each day had two different intentions 
except for Saturday, when both of the intentions were for Mary.400 The themes for the first 
formulary sound very familiar to the themes found in Marian congregational songs before 
Vatican II: “Thematically, the formulary contrasts the dangers of the present life and its essential 
sadness with the assurance of receiving, by means of the intercession of the Virgin, the security, 
ease, and peace of the life to come.”401  
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Feast of the Visitation and Feast of the Presentation of Mary 
From the seventh to the fourteenth century, “the Roman Church felt no need of increasing 
the number of its Marian feasts and kept to the traditional four.”402 Later in the Middle Ages two 
more feasts were added: the feast of the Visitation and the feast of the Presentation of Mary.403 
The Visitation story of Mary’s journey to Elizabeth (Luke 1:39-56) has its origins in the Roman 
liturgy of the sixth century, when “the episode was celebrated on Friday of the tempora of 
Advent.”404 Because the feast had its roots in the East, it was only gradually accepted by the 
West beginning in the thirteenth century.405 During the Crusades, the Latins became familiar 
with the feast, but “profoundly changed the object of the feast” and focused on the gospel 
reading of the Visitation.406 Pope Urban VI fixed the feast in 1389 on July 2; he did so hoping 
that Mary’s intercession would bring peace and an end to the Great Schism with the anti-pope 
Clement VII.407 
 The feast of the Presentation of Mary (November 21), based on the story from the 
Protoevangelium of James, has its roots in Jerusalem in the sixth century with the dedication of 
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the Nea Church, built on Temple ruins by emperor Justinian I in Mary’s honor.408 It slowly 
spread to the West, by way of the Italian monasteries in the ninth century and to England in the 
twelfth century. Philip de Mézières was the great proponent for bringing the feast more fully into 
the West, and he worked with Gregory XI in 1372 to create liturgical texts for the Mass.409 “The 
idea behind the formulary was the preparation of the Virgin for her role as Mother of God. Mary 
is in the Temple, Israel’s holiest place, because, having conceived the Son of God within her 
womb, she is herself the holy temple of the Most High.”410 Just as the feast of the Visitation had 
hopes for peace associated with it, Mézières, a French knight who had lived in the East, “wanted 
a restoration of unity with the Greeks in order to open the way to a new crusade. It was in this 
ecumenical spirit that he sought the extension to the West of the feast of the Presentation of 
Mary, which the Latins on Cyprus were already celebrating.”411 
 In addition to these two feasts, there are also a few other Marian feasts, as well as feasts 
associated with Mary, that came into being during this time. The Conception of Mary, which had 
been celebrated in the East since the eighth century, made its way to England in the eleventh 
century and France in the twelfth century.412 The debate over Mary’s Immaculate Conception, 
celebrated on December 8, would go on for centuries until 1854, when Pope Pius IX defined it as 
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dogma. The feast of the Sorrows of Mary, now celebrated on September 15, developed in the 
twelfth century “under the influence of St. Anselm and St. Bernard.”413 This feast, later known as 
the Seven Sorrows of the Blessed Virgin, is a product of the Marian devotion of Anselm and 
Bernard, as acknowledged earlier, and the Stabat Mater is the sequence for this day.414 This 
period also saw a greater popularity in the cults of Mary’s mother, Anne, and her husband, 
Joseph. Anne’s feast began to be celebrated in the twelfth and thirteen centuries on July 25, 
while Joseph’s March 19 feast spread in the fifteenth century.415 
This increase in Marian feasts coincides with the increase in Marian visions, pilgrimages, 
and shrines; Graef notes that during the thirteenth and fourteenth century, Mary’s cult was at its 
height with the number of visions and pilgrimages to these sites.416 Many of these sites or the 
relics housed there were said to have miraculous powers. Rubin observes “[t]he “very polemical 
nature of miracles made such shrines centres not only for cures, but also for conversion away 
from the ‘heretical’ error of Protestantism.”417  
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The Reformation, the Council of Trent, and Beyond 
 
 
Mary, the Reformers, and the Council of Trent (1545–63) 
 
 
The Reformers  
 According to Pelikan, the Reformers felt that “taking from Mary the false honors with 
which she had been burdened in the Middle Ages was in fact a liberation of her to be a supreme 
model of faith in the word of God.”418 Martin Luther (1483–1546) and the other first generation 
reformers did not completely abandon Mary, “though their principles finally led to this.”419 
Luther’s views on Mary changed throughout his life, moving away from her veneration and non-
biblical devotions and focusing instead on her “Christological dimensions” (sola Scriptura and 
solus Christus) as he transformed her from a “queenly advocate” to a “woman full of faith and 
scriptural certitude” and a “model of faith” (sola fide).420 In 1523 he allowed the feasts of the 
Purification (which showed Mary’s modesty) and Annunciation (which showed her humility), 
because they were feasts of Christ, and also permitted the observance of the Assumption and 
Mary’s Nativity; these last two feasts he kept “for some time, because their abolition would have 
upset the people too much.”421  
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Although Luther was clearly against the veneration of Mary and the saints as is seen in 
the Confessions of Augsburg (1530), he still realized how strong devotion was to her.422 This 
strong devotion was also found in the hymnody of the time, seen in a telling quote from a 
Protestant music-master in Joachimsthal:  
I will speak only of the songs, from which the state of religion may be readily 
understood. These were for the most part intended for the invocation of the highly-
praised Virgin Mary and the dead saints. No one knew how to sing or speak about the 
Lord Jesus Christ. He was regarded and set forth only as a strict judge, from whom no 
grace could be expected, but only wrath and punishment.423 
 
This account attests to Mary’s popularity in the hymnody of the time as well as the belief earlier 
noted that Christ, the Judge, is inapproachable, and so people must go to Mary instead. 
 If Luther tried to give Mary a less elevated status, then John Calvin (1509–64) gave her 
“an even lower place.”424 Because Calvin believed that grace was predestined and everything 
depended on God’s will, he completely rejected the veneration of Mary and the notion that she 
could “obtain grace for us.”425 Ulrich Zwingli (1484–1531) continued the trend of reducing 
Mary’s role as he believed Christ is the sole mediator, so there was no need for other mediators 
like Mary.426 Similar to Luther, Zwingli focused on Mary’s lowliness, and it is also interesting to 
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note that he kept the Ave Maria in his Sunday service until 1563.427 The Church of England also 
took strong action against Marian devotion, condemning the recitation of the Rosary (Injunctions 
in 1538 and 1547) and forbidding the invocation of the saints (Article 22 of the Thirty-Nine 
Articles, 1563).428 These strong positions against Mary were somewhat modified by Queen 
Elizabeth I (1533–1603), who helped restore the cult of Mary (and the saints) as she herself was 
compared to Mary and was called the “Virgin Queen,” similar to the “Virgin Queen of 
Walsingham.”429  
 
 
The Documents of Trent 
 According to Graef, the Roman Catholic Church “had too much on its hands to deal 
explicitly with questions of Mariology” during the Council of Trent.430 In his foreword to the 
English translation of the documents of Trent, the Rev. H. J. Schroeder describes the Council’s 
twofold purpose: “to define the doctrines of the Church in reply to the heresies of the Protestants, 
and to bring about a thorough reform of the inner life of Christians.”431 As seen above, two 
criticisms the Reformers brought against the Roman Catholic Church addressed the veneration of 
Mary and the saints, and brief references to these points are found in the documents of Trent. 
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 Graef points out that the Council of Trent defended the veneration of the saints in its 
Twenty-Second Session in December of 1563, saying “it was good and useful to invoke them in 
order to obtain benefits from God through his Son Jesus Christ, without mentioning, but 
necessarily including, her [Mary] in this general defence of prayer to the saints.”432 The two 
places where Mary is specifically mentioned have to do with her conception and whether or not 
she was born without sin, a topic that had been argued over for hundreds of years and had been 
brought into question by the Reformers. In the Fifth Session in June of 1546, the Council 
declared, that “blessed and immaculate Virgin Mary” was not included in the discussion of 
original sin.433 Mary was also considered in the discussion of justification and sin in the Sixth 
Session held in January of 1547, where it describes in Canon 23 how she was given “a special 
privilege from God,” so she was the one person who was able to refrain from sin throughout her 
entire life.434  
 
 
The Aftermath of Trent 
As Nathan Mitchell points out in his foreword to James White’s study of Roman Catholic 
worship, there were actually no liturgical reforms at Trent: “Instead, in a momentous decision, 
they turned the reform of ‘the missal and breviary’ over to the pope. The so-called ‘Tridentine 
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liturgy’ is thus a collection of rites reformed after Trent under papal auspices.”435 Mitchell goes 
on to note that it was not the pope who put together the breviary in 1568 and the missal in 1570; 
rather, it was a “panel of scholarly experts” who worked under the five principles of the papal 
bull Quo primum:  
(1) That a single rite for Mass and Office should be used throughout the Latin Church; 
(2) that qualified scholars should determine the antiquity and probity of the new books’ 
contents; (3) that the rites should be restored according to the “pristine norm of the 
Fathers” (ad pristinam Patrum normam); (4) that from now on, this “norm” will be 
regulated strictly by the pope through editions typicae that he promulgates; and (5) that 
nothing can be added or subtracted form the text without the pope’s approval.436 
 
So what effect did what would become known as the Missal of Pius V have on Marian 
devotions? What did it mean that all churches, which in the past had used different liturgies, 
were now all required to pray from the same rite and could not change anything without the 
pope’s approval? 
 Joseph Jungmann gives a very powerful account of what he believes happened as a result 
of the new rite:  
After fifteen hundred years of unbroken development in the rite of the Roman Mass, after 
the rushing and the streaming from every height and out of every valley, the Missal of 
Pius V was indeed a powerful dam holding back the waters or permitting them to flow 
through only in firm, well-built canals. At one blow all arbitrary meandering to one side 
or another was cut off, all floods prevented, and the safe, regular and useful flow assured. 
But the price paid was this, that the beautiful river valley now lay barren and the forces of 
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further evolution were often channeled into the narrow bed of a very inadequate 
devotional life instead of gathering strength for new forms of liturgical expression.437 
 
Jungmann clearly believes that by forcing everyone to use the same rite, all creative energies 
could now only be expressed through devotions, rather than liturgical innovations in the Mass. 
Edmund Bishop gives a similar interpretation as to why devotions became so popular in 
the wake of the Council of Trent. In his work “The Genius of the Roman Rite,” Bishop describes 
how the attempt at unification by the Roman Missal of Pius V left less freedom in the liturgy, in 
addition to the fact that the people’s ability to participate in the liturgy was greatly reduced, 
perhaps leading them to look for devotions that would allow their participation.438 He explains 
how before the reforms of the missal in 1570 there was  
variety and diversity of the rituals, missals, and breviaries of later mediaeval times; and it 
explains also how the books of devotion of those days, contrary to what is common now, 
were drawn up on the lines of the official service books themselves; or as some people 
have put it, ‘there were no popular devotions in those days.’ But this was only because 
the popular devotional spirit expressed itself with freedom and liberty in the strictly 
liturgical services of the various local churches. 
 
This all changed, however, with Pius V’s reforms and the establishment of the 
Congregation of Rites, which were “designed to keep observances on the lines laid down in those 
books, such manipulation of the public service books of the Church as was common in the 
middle ages in every country in Europe was destined to be finally put an end to.” Bishop 
concludes by arguing that the “spirit” once found in the liturgy was still active, but it had to find 
a new outlet, and that outlet was devotions, for in words similar to Jungmann’s, “[u]nable to act 
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inside and on the liturgy itself, it acts with yet greater freedom without. One path shut up, it 
seeks its ends by another.” 
The assessments of “popular devotions” by Jungmann and Bishop are helpful in 
understanding the trends of Marian devotion following the Council of Trent.  Much of what may 
have been able to be expressed in a local liturgy was now not allowed, and this “devotional 
spirit” had to seek another outlet. This surge in devotions created a trend of distancing people 
from the liturgy; they were already distanced by their lack of ability to participate as the Mass 
was in Latin and parts of it were spoken silently, so when they found a devotion that met their 
personal needs and allowed them to participate actively, they latched on to it.  
 
 
Marian Devotions and Feasts 
 
 
Baroque and Enlightenment Characteristics 
 The effects of the Council of Trent continued to be felt in the Baroque and Enlightenment 
periods. A “chief feature of the baroque era was the standardization of the rites” following the 
establishment of the Congregation of Rites in 1588 to police liturgical activity and to implement 
the new breviary, missal, and Roman Ritual (1614).439 The standardization of the rites led to 
what Jungmann describes as a contrast between the “Baroque spirit and that of the traditional 
liturgy,” leading to a dualism between the liturgy and popular piety.440 Mark Francis blames this 
dualism on clericalism and individualism; the increased clericalism along with a liturgy that was 
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inaccessible and incomprehensible to the people forced the faithful to turn to devotions which 
allowed them to cultivate “an affective relationship with God, the Blessed Virgin, and the 
saints.”441 
The Baroque period of the seventeenth century was one of “artistic brilliance” and this 
played out in the liturgy, particularly in the visual aspects of “procession, benediction, and 
exposition.”442 Popular cults arose from this focus on visual images, including the Sacred Heart 
of Mary and the Sacred Heart of Jesus.443 Relics and the cult of the saints were taken over by 
devotions to Mary and such visually-oriented Eucharistic devotions as benediction and 
exposition where the “Blessed Sacrament and the monstrance” were the focus.444 The Host could 
be regarded as the “relic par excellence” because the Mass was now extremely visually oriented: 
people did not receive communion by receiving wafers in their mouths, rather, they received by 
looking at the raised host at the moment of elevation.445 
In the eighteenth century and the Enlightenment period Rome became even “more 
defensive” in light of rationalism as well as from the push by some for such changes as 
vernacular liturgy (including Archbishop John Carroll in the United States), reception of 
communion for all, and “restraints” on popular devotions, including those to Mary.446 In addition 
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to the continued dualism between liturgy and popular piety, there appears to have been a 
widening gap “between the religious practices of the learned and those of the ‘simple people’” 
which became especially prominent.447 While the upper class disdained popular religion, the rest 
of the faithful appreciated having devotions outside of the liturgy that they could understand (in 
the vernacular) and that were meaningful to their spirituality.448 This is important for Marian 
congregational song, especially before Vatican II, because many of these songs were in the 
vernacular and were sung at services held outside of the regular Sunday Mass, such as 
benediction and exposition of the Blessed Sacrament.  
 
 
New Marian Devotions 
 In addition to confraternities founded under Mary, the Jesuits also organized “Marian 
Congregations,” groups living under the motto “Per Mariam ad Iesum (through Mary to 
Jesus).”449 The phrase “through Mary to Jesus” caught on quickly. Writers such as Alphonsus 
Liguori and Louis-Marie Grignion de Montfort (1673–1716) were also popular in this period. 
Montfort’s Treatise on True Devotion to the Blessed Virgin was rediscovered in 1842, and it may 
have had an influence on Marian congregation songs of the mid- to late nineteenth century 
because many of the themes he writes about, such as being scared of Christ and the need to 
                                                                                                                                                             
liturgical reforms. It is interesting to note that many of the changes they sought are those that would be brought up 
again during the liturgical movement in the twentieth century. 
 
447
 Francis, “Liturgy and Popular Piety in a Historical Perspective,” 22. 
 
448
 Ibid., 21, 26.  
 
449
 Graef, The Devotion to Our Lady, 69. 
 
106 
 
approach God through a mediator (Mary), are very common in the songs of this time.450 In 
addition to his devotional writings, Liguori also helped to foster devotion to Mary through the 
praying of different novenas, or prayers repeated for nine days.451 This would often take the form 
of the recitation of the Rosary, and in addition to asking for “particular favors” or receiving 
indulgences, they were often prayed to the rising devotions to the Sacred Heart of Jesus and the 
Immaculate Heart of Mary.452 
 Two hymns from this period are on the List of the Thirty Most Commonly Found Marian 
Congregational Songs, Salve, Mater misericordiae and O quot undis.453 The first, Salve, Mater 
misericordiae comes from the Carmelite tradition, addressing Mary as “Mother of Mercy” and as 
one who pardons and is full of grace. The Carmelites also helped to popularize the wearing of the 
Brown Scapular and its corresponding “Sabbatine Privilege” which “promised its devout wearers 
to free them from Purgatory on the Saturday following their death.”454 Here we see a continued 
devotion to the Rosary as well as fear of purgatory. O quot undis is a hymn associated with the 
Feast of the Seven Sorrows of Mary on September 15, a feast that focuses on the “compassionate 
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sorrow that pierces his Mother’s heart.”455 This hymn reflects on the feast as it describes the 
great tears and sorrows that Mary experienced while holding her crucified son, an image familiar 
to us from the Stabat Mater and Pietà.  
 
 
New Marian Feasts  
 Jounel tells us that “[t]he end of the seventeenth century marked the beginning of a new 
phase in the liturgical cult of Mary, as feasts in her honor began to multiply.”456 Some of these 
feasts “were motivated by historical events or memories,” while others were instigated by 
“religious families which sought to gain from the liturgy an increased renown for their particular 
forms of devotion to Mary” as with such feasts as Our Lady of Mount Carmel (July 16).457 
 While the seventeenth century saw the addition of the feasts of the Holy Name of Mary 
(held the Sunday after Mary’s Nativity on September 8) and Our Lady of Mercy (September 24), 
the feast of the Rosary of the Virgin Mary emerged in the eighteenth century. While the victory 
at Lepanto had been attributed to the recitation of the Rosary in 1571 and the accompanying feast 
was made obligatory in Rome in 1573, the feast spread to the entire Roman rite in 1716 when 
Pope Clement XI made the declaration “in thanksgiving for the new victory which Prince 
Eugene of Savoie-Carignan had won over the Turks at Peterwardein.”458 Here is yet another 
instance where Mary is associated with defeating the “infidels.” The Feast of the Seven Sorrows 
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of the Blessed Virgin (celebrated the Third Sunday of September) was spread to the entire 
Roman rite in 1814 after Pope Pius VII returned to Rome following his “captivity at 
Fontainbleu,” and the reason for this feast was “as an act of thanksgiving to the Virgin Mary for 
having safeguarded the Church through the trials of the preceding twenty years.”459 Similar 
offerings of thanks to Mary will follow the “captivity” of the papacy in Rome in the nineteenth 
century.  
 
 
Early Marian Devotion in the United States 
 
 
Mary in Early U.S. Roman Catholic Homilies 
It is fitting that the first Roman Catholic Mass held in the Thirteen Colonies was in 
Maryland on the feast of the Annunciation, March 25, 1634.460 Mary would hold an important 
place in the devotion of Roman Catholics in their new home, as John Carroll, who was the first 
bishop/archbishop of Baltimore (and the United States) from 1789 to 1815, placed his diocese 
under Mary’s protection, and dedicated the first cathedral in the United States to her, the 
Cathedral of the Assumption.461  
In Michael Sean Winters’ survey of homilies from 1750 to 1787, he paints a picture of an 
already strong devotion to Mary. In fact, he is able to say Mary’s “prominent role” in the U.S. 
Roman Catholic Church “was not a nineteenth century import” brought over by the immigrants, 
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but is one that is found back to the time of Archbishop Carroll (1789–1815) and even earlier.462 
These homilies also show that many of the Marian themes and devotions we have already seen 
were carried to the colonies: the notion that Mary reversed what Eve did; that Mary acts as a 
mediatrix and our advocate to God because of “[h]er proximity to the Lord in heaven”; that God 
cannot refuse his Son, and the Son cannot refuse his Mother; the advantages of praying the 
Rosary; and the use of the Hail Mary at the beginning and end of sermons.463  
 
 
The Patroness of a New Diocese 
At the First National Synod in Baltimore in 1791, Archbishop Carroll gave a very strong 
reasoning as to why he was naming Mary as the patroness of the diocese:  
At the beginning of our episcopate, we have been impelled by an ardent desire to make 
the Blessed Virgin Mary the principal patroness of our diocese, so that by Her 
intercession, faith and love of God and sanctity of life in the people committed to our 
care may flourish and increase more and more. We were consecrated first Bishop of 
Baltimore on the feast of the Assumption and we are led to honour Her as our patron and 
we exhort our venerable colleagues to venerate Her with a great devotion and often and 
zealously commend this devotion to their flock, so that in Her powerful patronage they 
may rely on Her protection from all harm.464 
 
In addition to placing his flock under Mary’s protection, Archbishop Carroll and the members of 
the Synod also prescribed that the “Litany of the Blessed Virgin was to be recited before Mass, 
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since the Mother of God was the principal patroness of the diocese.”465 Also, if multiple priests 
were available they were to hold Benediction after Mass (with hymns in English), and if only 
one priest was available they were to “recite with him the Pater Noster, Ave Maria, Apostles’ 
Creed, and the Acts of Faith, Hope and Charity.”466 Marian devotion finds its way into the 
Sunday Mass, albeit before and after the actual Mass. 
 At the Sixth Provincial Council held in 1846, the “Blessed Virgin Mary Immaculate” was 
decreed as “Patroness of the Church in the United States.”467 The Council also “decided to ask 
the Holy See for the privilege of inserting in the Office and Mass of December 8 the word 
Immaculate and in the Litany the invocation: Queen, conceived without original sin, pray for 
us.”
468
 In September of 1846 the Roman Catholic Church in the United States received word 
from Pope Pius IX that they were given permission to declare “the Blessed Virgin, conceived 
without sin, as the patroness of the Church in the United States of America.”469 Finally, in the 
Seventh Provincial Council in 1849, they voted to “petition the pope to make a doctrinal 
declaration on the Immaculate Conception of the Blessed Virgin Mary.”470 They also wrote that 
in a report sent to the Holy See “on the status of the devotion of the clergy and laity toward the 
Immaculate Conception of the Blessed Virgin Mary, the Fathers of the Council replied that 
                                                 
465
 Guilday, A History of the Council of Baltimore 1791–1884, 67-68.  
 
466
 Ibid., 68.  
 
467
 Ibid., 148.  
 
468
 Ibid., 149. As Guilday notes, it is impressive that the Council requested this action eight years before 
Pius IX defined Mary’s Immaculate Conception as dogma in 1854 (see p. 150). 
 
469
 Ibid., 151; emphasis in the original. 
 
470
 Ibid., 157. 
 
111 
 
throughout the United States this devotion was practiced with great fervor.”471 From these 
Council documents, there is the sense that the devotion to Mary’s Immaculate Conception was 
quite strong, even before the pronouncement of the dogma in 1854. 
The Roman Catholic Church in the United States was clearly bound up in its devotion to 
Mary: the first Mass in the colonies was held on the feast of the Annunciation, the first bishop 
was consecrated on the feast of the Assumption, the first cathedral was dedicated to her, and the 
Roman Catholic Church in the United States was placed under her protection, first as the Blessed 
Virgin Mary and later as the Immaculate Conception. In the next chapter we turn to the 
declaration of Mary as the Immaculate Conception by Pope Pius IX, a devotion that already had 
great support in the United States as we have seen, and then we will explore how this and other 
factors in Roman Catholicism and the world influenced Marian congregational song in the U.S. 
Roman Catholic Church from the time of the declaration of Mary’s Immaculate Conception in 
1854 up until the eve of the Second Vatican Council. 
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CHAPTER THREE 
 
“NO GRACE COMES TO US EXCEPT  
THROUGH MARY”472 
 
 
Introduction 
 
Immaculate, Mary!  
Our hearts are on fire. 
That title so wondrous 
Fills all our desires! 
Ave, Ave, Ave, Maria! 
Ave, Ave, Maria!473 
—Anonymous, “Immaculate Mary, our hearts” 
So begins one of the most popular Marian congregational songs,474 drawing its inspiration from a 
processional hymn sung by pilgrims at Lourdes.475 The apparition of Mary at Lourdes in 1858, 
along with the declaration of her Immaculate Conception in 1854, begin what Barbara Pope has 
described as “a popular and official resurgence in the veneration of Mary throughout the Catholic 
world” leading many to “call the years between 1850 and 1950 the Marian Age.”476 This 
“Marian Age” is not only filled with multiple Marian apparitions, it is also punctuated by the 
definition of two new Marian dogmas: Mary’s Immaculate Conception in 1854 and Mary’s 
Assumption in 1950. The result of these declarations and apparitions is what Hilda Graef 
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describes as “one tremendous wave of enthusiasm that did not spend itself for over a century.”477 
This “tremendous wave of enthusiasm” will also be seen in the great outpouring of new Marian 
congregational songs. 
 In order to understand better the Marian congregational songs written during this time, 
we will consider many of the contextual factors that had an effect on Marian congregational 
song. First, the declaration of Mary’s Immaculate Conception in 1854 will be looked at, 
including the history of the theology of Mary’s Immaculate Conception and the circumstances 
surrounding the declaration. Second, a few of the most popular Marian apparitions during this 
period will be investigated. Third, developments in the world of Roman Catholicism during the 
“Marian Age” are surveyed including the popes and their many encyclicals, new Marian feasts, 
and popular devotions to Mary. Fourth, we will explore developments in the Roman Catholic 
Church in the United States, including the rise of missions and devotional books, the Victorian 
notion of True Womanhood, changing attitudes towards death, and the liturgical movement. 
Finally, we will look into musical movements and documents from this period. This will bring us 
up to the eve of the Second Vatican Council in 1962.  
 
 
 
 
 
 
 
 
 
 
 
                                                 
477
 Graef, Mary, 340. 
 
  
 
114 
 
Mary’s Immaculate Conception 
 
 
A Brief History of the Doctrine of the Immaculate Conception 
 
 
 As we trace the history of the doctrine of the Immaculate Conception, we will also need 
to follow the history of the corresponding feast, for in the case of Mary’s Immaculate 
Conception, the celebration of the feast was intimately bound up with the arguments over the 
theology of the doctrine: “[d]iscussion over Mary’s freedom from original sin was initiated by 
liturgical practice, rather than by problems of theory.”478 Since early Christianity the belief was 
that Mary had remained sinless, never sinning during her life.479 In addition to this belief, “the 
doctrine of the Immaculate Conception states that even at the first moment of her existence, 
Mary was free of the condition of original sin which is the inheritance of humanity in 
general.”480 
Jaroslav Pelikan describes how this debate over Mary was mostly found in the West, 
where we find Augustine expounding on original sin.481 Augustine’s mentor, Ambrose of Milan, 
was the person “probably responsible for the definitive establishment of a firm ‘causal 
connection between the virginal conception and the sinlessness of Christ . . . , the combination of 
the ideas of the propagation of original sin through sexual union and of the sinlessness of Christ 
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as a consequence of his virginal conception.’”482 In Augustine’s discussion of original sin, On 
Nature and Grace, he briefly mentions how Mary is an exception:  
We must make an exception of the holy Virgin Mary, concerning whom I wish to raise 
no question when it touches the subject of sins, out of honor to the Lord. For from him 
we know what abundance of grace for overcoming sin in every particular [ad vicendum 
omni ex parte peccatum] was conferred upon her who had the merit to conceive and bear 
him who undoubtedly had no sin.483 
 
Pelikan points out that “Augustine did not describe this great exception”; Augustine only hints at 
Mary’s “great exception” rather than explaining in detail how it actually happened, and as a 
result, the debate over Mary’s conception would continue for centuries.484 
 While the West was debating the theology of Mary’s conception, the East had been 
celebrating a feast on December 9 in honor of Mary’s conception since the eighth century, 
known as the “Conception of St. Anna, mother of the Theotokos.”485 This feast gradually spread 
to the West, and by the eleventh century it was celebrated in England on December 8, where the 
focus of the feast was shifting from Anna, “the one who conceived,” to Mary, “the one who was 
being conceived.”486 After the Norman occupation the feast was suppressed, but it was restored 
                                                 
482
 Joseph Huhn, Das Geheimnis der Jungfrau-Mutter Maria nach dem Kirchenvater Ambrosius, 79-80, as 
quoted in Pelikan, Mary through the Centuries, 190.  
 
483
 Augustine, On Nature and Grace, xxxvi.42, as quoted in Pelikan, Mary through the Centuries, 191. 
 
484
 Pelikan, Mary through the Centuries, 191. 
 
485
 Calabuig, “The Liturgical Cult of Mary in the East and West,” 284. He describes how “[t]he object of 
the feast was, therefore, the conception on the part of the infertile Anna (an active conception) of the future Mother 
of God, as told in the Protoevangelium of James; but by means of this apocryphal-traditional material, it is intended 
to celebrate a particular intervention of God that places the Blessed Virgin, from the very first instant of her 
existence, under the protection of the Most High and removes her from the influence of the Evil One” (p. 285). 
Graef also describes how the East, not having been “confronted with the Pelagian heresy” as Augustine was in the 
West, had a different understanding of original sin, “connecting it far more with mortality and general human 
weakness than with a moral stain.” See Graef, The Devotion to Our Lady, 35.  
 
486
 Calabuig, “The Liturgical Cult of Mary in the East and West,” 285-86.  
  
 
116 
 
in the twelfth century by Anselm the Younger (d. 1148), and once again the focus of the feast 
shifted, this time from Mary’s body to her soul.487 
 At this point in time the feast spread from England to France. Bernard of Clairvaux spoke 
out against the feast, arguing that this was “a rite of which the Church knows nothing, of which 
reason cannot approve and for which there is no authority in tradition.”488 The debates continued, 
with Thomas Aquinas and Bonaventure siding with Bernard, while Eadmer and John Duns 
Scotus (c. 1265–1308) took the opposite stance.489 Graef writes that it is not surprising that 
Aquinas and his fellow Dominicans would be against the doctrine, since it “was frequently 
proposed as an outcome of devotion rather than of theological considerations,”490 while Sarah 
Boss points out that Scotus was a Franciscan, and his defense of the doctrine drew from his 
Franciscan tradition that respected all of God’s creation, focusing on “an optimistic 
understanding of humanity’s, and the physical world’s, capacity for goodness and 
redemption.”491 
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 Scotus’ defense of Mary’s Immaculate Conception drew from the theology of Anselm of 
Canterbury, which stated that “original sin was the absence of the original justice with which the 
world was created,” and this “propensity towards evil . . . does not take effect until a child has 
reached the age at which it should have the possibility of exercising free will.”492 Drawing from 
Anselm’s argument that “the seed which generates new human life is intrinsically neither sinful 
nor meritorious,” and thus it is the will and not the seed that is sinful, Scotus argued that while 
baptism washes away original sin, the flesh is still contaminated but the soul is not; therefore the 
“sanctification of the soul” does not depend on the “purification of the flesh,” so “God could 
have sanctified Mary’s soul at the first moment of her conception notwithstanding the fact that 
she had been engendered by her parents in the natural way.”493 
 Following Scotus’ arguments for Mary’s Immaculate Conception, the feast continued to 
spread, and the doctrine received attention from both councils and popes. The Council of Basel 
(1431–37) supported the doctrine, but at the point when it was discussed in 1438, the Council 
was in schism, so its declaration “had no canonical standing.”494 Pope Sixtus IV (1471–84), a 
Franciscan, followed the Council of Basel with his support of the feast, approving the Mass and  
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Office for the feast that was written by Leonardo Nogarolo.495 
 The doctrine was also developing through art: “as it has done with the doctrine of Mary 
throughout history, Christian art often anticipated the development of dogma, which eventually 
caught up with the iconography.”496 At first Mary’s conception was depicted as the meeting of 
Anne and Joachim at the Golden Gate, or Mary was shown in Anne’s womb.497 In the 
seventeenth century, the artwork moved from a focus on the physical aspects of her conception 
to the spiritual, such as Diego Velázquez’s (1599–1660) The Immaculate Conception. Boss 
describes this depiction as typified by portraying Mary  
as a young girl standing alone, sometimes at prayer, sometimes treading on a serpent, 
sometimes standing on the moon, sometimes crowned with the stars—but not in physical 
contact with another human being, although having some limited association with those 
aspects of the physical creation which appear alongside her.498 
 
Velázquez’s image also calls to mind Genesis 3:15 as Mary is often depicted crushing the 
serpent,499 and this scripture passage will play an important part in Pope Pius IX’s definition of 
the Immaculate Conception in 1854.  
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Ubi primum and Ineffabilis Deus 
 
 
The Context of Ineffabilis Deus 
 In 1830, Catherine Labouré (1806–76), a Daughter of Charity of St. Vincent de Paul in 
Paris, France, had a vision of Mary similar to the artwork described above. She saw Mary 
“standing on a globe, her hands giving out rays of light, spread out towards earth,” and around 
Mary was an oval frame which said “O Mary, conceived without sin, pray for us who have 
recourse to thee.”500 Labouré says a voice told her to strike a medal of this vision and “promised 
that its wearers would receive many graces.”501 The medal, soon to be known as the Miraculous 
Medal, was struck in 1832, and not only were many “miraculous” miracles attributed to it, but it 
also “greatly stimulated interest in the Immaculate Conception, and demands for the definition of 
the doctrine multiplied.”502 
 In addition to Labouré’s vision and the popularity of the Miraculous Medal, several 
political issues swirled around the Roman Catholic Church leading up to the declaration of 
Mary’s Immaculate Conception in 1854. Sarah Butler points out that unlike other papal 
pronouncements that were usually given to combat heresy, the declaration of Mary’s Immaculate 
Conception was not a reaction to heresy; instead, she believes Pope Pius IX (1846–78) 
responded to three factors: 
he acted first of all to respond to the insistent petitions of the Catholic people and to 
express his and their filial devotion to the Blessed Virgin; second, to announce revealed 
truth in the face of ‘modern errors’ that denied the supernatural and the very concept of 
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revelation; and third, to exercise the papal office decisively in the face of external threats 
to the spiritual as well as the temporal authority of the Church.503 
 
By 1847, Graef writes that all of the religious orders, including the Dominicans— 
holdouts because of their loyalty to Thomas Aquinas—had accepted the celebration of Mary’s 
Immaculate Conception.504 In 1849, Pius IX asked bishops in his encyclical Ubi primum to 
report on “the sentiments in their dioceses” regarding Mary’s Immaculate Conception.505 Having 
received a mostly favorable response to Ubi primum in addition to the many petitions from the 
faithful, Butler describes the sensus fidelium as not only a “powerful motive” behind Pius IX’s 
definition, but also “the ultimate warrant for the definition.”506 
 Butler suggests that Pius IX had a “desire to confront certain errors of the day.”507 In fact, 
the original approach was to argue for Mary’s Immaculate Conception and write a “syllabus of  
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modern errors” all in the same document.508 While this dual approach was dropped in 1853, in 
his address to the cardinals the day after he declared Mary’s Immaculate Conception, Pius IX 
scolded “those who take ‘reason’ for ‘an infallible mistress.’”509 He also declared his wish that 
“the ‘greatness of [Mary’s] privilege will be a powerful means of confuting those who deny that 
human nature was corrupted by the first sin and who exaggerate the forces of reason in order to 
deny or lessen the benefit of Revelation.’”510 Calling upon Mary as the “conqueror of heresies,” 
Pius IX hoped Mary would “‘uproot and destroy this dangerous error of Rationalism’ which 
afflicts not only civil society but also the Church.”511 In Pius IX’s mind, the best way to combat 
the errors of Rationalism and those who upheld reason was to declare a dogma that could not be 
proven by reason, but only by divine Revelation. Here again, Mary, the “conqueror of heresies,” 
was being used as a weapon to combat those seen to be in error by the Roman Catholic Church. 
This reinforces Barbara Pope’s point that “defensive antimodernism may be the most distinct 
legacy of the church-defined Marian cult of the nineteenth century.”512 
 In addition to invoking Mary as a weapon against the “evils” of his time, Pius IX was 
also using Mary to fight back against the effects of the French Revolution and the “Roman 
Question” in an attempt to show the might of a religious institution that was rapidly losing its 
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power in the secular world. The trauma of the French Revolution shook the “old marriage of 
throne and altar,” powered by the Enlightenment which John O’Malley describes as “rabidly 
anticlerical, anti-Christian, and especially anti-Catholic.”513 The “Roman Question” refers to the 
dispute between the Italian Government and the Roman Catholic Church over the ownership of 
the Papal States.514 Because these issues threatened the pope’s spiritual and temporal authority, 
Butler argues that these “external challenges” only gave Pius IX “added incentive to exercise his 
spiritual authority as head of the universal Church [by declaring Mary’s Immaculate 
Conception], and by this means to strengthen and encourage the bishops and the faithful.”515 
 
 
The Content of Ineffabilis Deus 
 For many outside the Roman Catholic Church, there was issue with not only what the 
declaration said but also how Mary’s Immaculate Conception was declared. While Ineffabilis 
Deus drew from scripture, tradition, and liturgical practices to defend the declaration,516 some 
people were more concerned with the “procedural and juridical question of the authority of the  
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pope on his own to define a dogma for the entire church.”517 Graef reports that non-Roman 
Catholics “reacted violently” to the declaration, with Protestants believing that Mary “shares the 
law of sin with all mankind,” and Orthodox having a different understanding of original sin 
altogether.518  
At the core of Ineffabilis Deus is the actual definition of Mary’s Immaculate Conception:  
We declare, pronounce, and define that the doctrine which holds that the most Blessed 
Virgin Mary, in the first instance of her conception, by a singular grace and privilege 
granted by Almighty God, in view of the merits of Jesus Christ, the Savior of the human 
race, was preserved free from all stain of original sin, is a doctrine revealed by God and 
therefore to be believed firmly and constantly by all the faithful.519 
 
Butler points out that this definition is a “negative formulation,” in that the focus is on Mary’s 
preservation from original sin instead of her “fullness of grace.”520 Elizabeth Johnson chooses to 
take a more positive stance, thinking of the doctrine not “in the language of the absence of sin,” 
but rather “in essence it is all about the presence of grace.”521 However, in many of the Marian 
                                                 
517
 Pelikan, Mary through the Centuries, 200. This issue would come up again at the First Vatican Council 
in 1869–70 with the declaration of the pope as infallible. 
 
518
 Graef, The Devotion to Our Lady, 79.  
 
519
 Pope Pius IX, Ineffabilis Deus, http://www.papalencyclicals.net/Pius09/p9ineff.htm.Because the 
paragraphs in this encyclical are not numbered, references will be made using the titles of the headings under which 
the quoted passage appears. In this case, the definition is in the first paragraph under the heading “The Definition.” 
Butler notes that the definition draws heavily from Sixtus IV—whose influence on the celebration of the feast we 
saw earlier—as well as Alexander VII (1655–67) (see the section of Ineffabilis Deus “Papal Sanctions”). See Butler, 
“The Immaculate Conception,” 159. In 1661, Alexander VII in Sollicitudo omnium ecclesiarum forbade anyone to 
speak out against Mary’s Immaculate Conception. See Graef, Mary, 341. It is interesting to note, as Graef does, that 
the definition does not comment on whether “the act by which Mary was conceived was without sin nor that she had 
no need of a redeemer” (ibid., 343). Graef also points out that the document relies on the theological work of John 
Duns Scotus. See Graef, The Devotion to Our Lady, 79. 
 
520
 Butler, “The Immaculate Conception,” 158. 
 
521
 Johnson, Truly Our Sister, 108. 
 
  
 
124 
 
congregational songs written in the wake of the 1854 declaration, we see much more of a focus 
on the absence of the stain of sin, and Mary is often described as spotless, sinless, and pure. 
 
 
Marian Congregational Song as Influenced by Ineffabilis Deus 
 
 
“O Heart of Mary, Pure and Fair, There is No Stain in Thee”522 
 There are quite a few references to Mary’s purity and freedom from the stain of sin in 
Ineffabilis Deus. In the very first paragraph, Mary is described as “ever absolutely free of all 
stain of sin, all fair and perfect.”523 In the paragraphs under “Interpreters of the Sacred 
Scripture,” the focus is again on Mary’s purity, as she is described as possessing “most excellent 
innocence, purity, holiness, and freedom from every stain of sin” as well as being a “spotless 
dove” that is “entirely perfect, beautiful, most dear to God and never stained with the least 
blemish.”524 In discussing the “truly marvelous style of speech” used by people throughout the 
ages to describe Mary, the section on “Of a Super Eminent Sanctity” tells how  
[t]hey have frequently addressed the Mother of God as immaculate, as immaculate in 
every respect; innocent, and verily most innocent; spotless, and entirely spotless; holy 
and removed from every stain of sin; all pure, all stainless, the very model of purity and 
innocence; more beautiful than beauty, more lovely than loveliness; more holy than 
holiness, singularly holy and most pure in soul and body; the one who surpassed all 
integrity and virginity; the only one who has become the dwelling place of all the graces 
of the most Holy Spirit. God alone excepted, Mary is more excellent than all, and by 
                                                 
522
 This Marian congregational song ranks number twenty-seven on the List of the Thirty Most Commonly 
Found Marian Congregational Songs. It was found in twelve hymnals (10.00%). Higginson notes that this Marian 
congregational song is found in: Sisters of Notre Dame, Cincinnati, ed., May Chimes: A Collection of Hymns to the 
Blessed Virgin (Boston, MA: Oliver Ditson Co., 1871). The text and tune are attributed to a Sister of Notre Dame. 
See Higginson, Handbook for American Catholic Hymnals, 86. 
 
523
 Pope Pius IX, Ineffabilis Deus, http://www.papalencyclicals.net/Pius09/p9ineff.htm. 
 
524
 Ibid.  
 
  
 
125 
 
nature fair and beautiful, and more holy than the Cherubim and Seraphim. To praise her 
all the tongues of heaven and earth do not suffice.525 
 
 It is clear that there is a strong focus on the notion of Mary’s purity and freedom from the 
stain of sin. This emphasis is also seen in many Marian congregational songs from the late 
nineteenth and early twentieth centuries.526 In addition to the song that is the title of this section, 
“O Heart of Mary, pure and fair, There is no stain in thee,” there are many others, including two 
written by Frederick William Faber (1814–63), “O purest of creatures” and “O Mother! I could 
weep for mirth.”527 “O purest of creatures” describes the “one spotless womb where-in Jesus was 
laid,” while “O Mother! I could weep for mirth” devotes the fourth stanza to Mary’s Immaculate 
Conception; each refrain ends with “I keep singing in my heart, Immaculate, Immaculate.”528 
Another text drawing from the language of spotlessness is “Daughter of a mighty Father.”529 At 
                                                 
525
 Ibid. 
 
526
 There are also a few songs on the List of the Thirty Most Commonly Found Marian Congregational 
Songs that focus on Mary’s purity, but they were written prior to the nineteenth century. These include: “Hail, 
Queen of the heavens” at number twenty-five (Edward Caswall’s translation of a seventeenth-century text); 
“Inviolata/No stain in thee/Who can with thee compare” at number twenty-eight (an eleventh-century Latin text); 
and “Virgin wholly marvelous” at number twenty-nine (J. E. Atkinson’s translation of the fourth-century text by St. 
Ephraim, the Syrian). For information on “Hail, Queen of the heavens” and “Virgin wholly marvelous,” see 
Higginson, Handbook for American Catholic Hymnals, 79, 92. For information (and a translation) of “Inviolata,” 
see James Socias and Christian F. Stepansky, eds., Cantate et Iubilate Deo: A Devotional and Liturgical Hymnal 
(Princeton, NJ: Scepter Publishers, 1999), 56-57. 
 
527
 “O purest of creatures” ranks number fourteen on the List of the Thirty Most Commonly Found Marian 
Congregational Songs. It was found in thirty hymnals (25.00%). “O Mother! I could weep for mirth” ranks number 
twenty-five on the list and was found in fourteen hymnals (11.67%). Higginson notes that both of these come from 
Frederick W. Faber, Oratory Hymns and Oratory Hymn Tunes (London: Burns and Lambert, 1854). See Higginson, 
Handbook for American Catholic Hymnals, 87. It does not seem to be a coincidence that these texts which focus on 
Mary’s purity were written in the year of the declaration of her Immaculate Conception. 
 
528
 From stanza one of “O purest of creatures,” #58 in The Basilian Fathers, ed., St. Basil’s Hymnal (1918), 
68. “O Mother! I could weep for mirth” is found at #103 in The Basilian Fathers, ed., St. Basil’s Hymnal (1918), 
120. 
 
529
 “Daughter of a mighty Father/Macula non est in te” ranks number twenty-eight on the List of the Thirty 
Most Commonly Found Marian Congregational Songs. It was found in eleven hymnals (9.17%). This text is 
  
 
126 
 
the end of each stanza is the Latin phrase “Macula non est in te,” meaning “There is no stain in 
thee.”530 This phrase constitutes the entire text of the chorus, where it is repeated four times.531 
 
 
“Thy Heel Hath Crush’d the Serpent’s Head”532 
 The reference to Genesis 3:15 (the punishment in the Garden of Eden) and the 
comparison of Mary with Eve are themes found in Ineffabilis Deus that are also popular in 
Marian congregational song in the late nineteenth and early twentieth centuries. Under the 
section “Interpreters of the Sacred Scripture,” following the reference to Genesis 3:15 (“I will 
put enmities between you and the woman, between your seed and her seed”), it is stated that “the 
most holy Virgin, united with him [Christ] by a most intimate and indissoluble bond, was, with 
him and through him, eternally at enmity with the evil serpent, and most completely triumphed 
over him, and thus crushed his head with her immaculate foot.”533 There is also a section “Mary 
Compared with Eve,” which tells how Mary is exalted above Eve, because while both are 
virgins, Eve “listened to the serpent with lamentable consequences,” while Mary, “on the 
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contrary, ever increased her original gift, and not only never lent an ear to the serpent, but by 
divinely given power she utterly destroyed the force and dominion of the evil one.”534 
 In addition to the song that provides the title of this section, “Most noble Queen of 
Victory,” we find reference to Mary and the serpent in such texts as “Mary Immaculate, Star of 
the Morning,” which describes how Mary will bring “Woe to the serpent and rescue to man.”535 
“O Maiden! Mother mild!” also refers to the serpent whose “head thou didst crush ’neath thy 
heel” which “brought redemption to man.”536 The play on Mary and Eve’s name, “Eva/Ave” 
commented upon above in chapter 2, is also found in many texts. These tend to be English 
translations of the Ave maris stella which speak of Mary reversing the wrongs of Eve, such as 
Edward Caswall’s (1814–78) “Hail, thou Star of ocean,” which speaks of “Taking that sweet 
Ave / Which from Gabriel came, / Peace confirm within us, / Changing Eva’s name.”537  
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“Chosen Before the Creation Began”538 
 Mary’s predestination is discussed in the very first paragraph of Ineffabilis Deus: “From 
the very beginning, and before time began, the eternal Father chose and prepared for his only-
begotten Son a Mother in whom the Son of God would become incarnate and from whom, in the 
blessed fullness of time, he would be born into this world.”539 Under the section “Explicit 
Affirmation” it is also mentioned that Mary “was chosen before the ages, prepared for himself by 
the Most High, foretold by God when he said to the serpent, ‘I will put enmities between you and 
the woman.’”540 The topic of Mary’s predestination is a common theme in Marian 
congregational songs written during the period from 1854 to 1963. 
 In addition to the song that provides the title of this section, “Mary Immaculate, Star of 
the Morning,” we find reference to Mary’s predestination in other texts. “Sing, sing, ye angel 
bands,” a text which describes Mary’s Assumption, speaks of Mary sitting “On her predestined 
throne.”541 In “Hail! Thou first begotten daughter,” not only is Mary’s predestination pointed to 
                                                 
538
 From stanza one of “Mary Immaculate, Star of the Morning,” #154 in Hurlbut, ed., A Treasury of 
Catholic Song.  
 
539
 Pope Pius IX, Ineffabilis Deus, http://www.papalencyclicals.net/Pius09/p9ineff.htm. Boss points out that 
the “understanding of Mary’s predestination” in Ineffabilis Deus differs from Scotus’. She explains: “Duns Scotus 
taught that before the sin of Adam was foreseen, God intended that the Word should become flesh in Christ in order 
that human nature should be glorified. Later Scotists argued that if God willed from eternity that the World should 
take human flesh, then the woman from whom that flesh was to be taken must likewise have been predestined from 
eternity to be the Mother of God. Mary therefore shares in the predestination of Christ.” See Boss, Empress and 
Handmaid, 154n55 and 138-39. 
 
540
 Ibid.  
 
541
 See stanza six of “Sing, sing, ye angel bands,” #66 in The Basilian Fathers, ed., St. Basil’s Hymnal 
(1918), 77. This Marian congregational song ranks number twenty-four on the List of the Thirty Most Commonly 
Found Marian Congregational Songs. It was found in fifteen hymnals (12.50%), and the text is by Frederick Faber. 
See Higginson, Handbook for American Catholic Hymnals, 91. 
 
  
 
129 
 
in the title, Mary is also described as someone who has been “Loved before the world was 
made!”542 
 
 
 “When Wicked Men Blaspheme Thee, I’ll Love and Bless Thy Name”543 
 Another theme in Ineffabilis Deus: the evils and heresies of the world and Mary as the 
one to protect individuals and the Roman Catholic Church. Under the section “Hoped-For 
Results,” Mary is described as one who has 
destroyed all heresies and snatched the faithful people and nations from all kinds of direst 
calamities; in her do we hope who has delivered us from so many threatening dangers. 
We have, therefore, a very certain hope and complete confidence that the most Blessed 
Virgin will ensure by her most powerful patronage that all difficulties be removed and all 
errors dissipated, so that our Holy Mother the Catholic Church may flourish daily more 
and more throughout all the nations and countries, and may reign “from sea to sea and 
from the river to the ends of the earth,” and may enjoy genuine peace, tranquility and 
liberty. We are firm in our confidence that she will obtain pardon for the sinner, health 
for the sick, strength of heart for the weak, consolation for the afflicted, help for those in 
danger; that she will remove spiritual blindness from all who are in error, so that they 
may return to the path of truth and justice, and that here may be one flock and one 
shepherd.544 
 
Mary is clearly seen as the one who is to be called upon to fight heresy and “spiritual blindness” 
while saving faithful Roman Catholics from the “direst calamities.” 
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 The song that provides the title of this section, “I’ll sing a hymn to Mary” is interesting 
because each stanza ends with the line “When wicked men blaspheme thee, / I’ll love and bless 
thy name.” It seems that those who are in “spiritual blindness” and speak ill of Mary (perhaps 
non-Roman Catholics who were against the high place that Mary held in the Roman Catholic 
Church?) are to be countered with love for Mary. Frederick Faber, in his text “Mother Mary, at 
thine altar,” speaks of Mary as someone who will “guide us, / With a mother’s fondest care” and 
“whate’er in life betide us, / We will seek a refuge there.”545 Mary is the Mother who will help us 
during our time on this “earth so waste and wide.”546 While Marian congregational songs were 
one means of reiterating the doctrine of Mary’s Immaculate Conception, another facet of Marian 
devotion would soon burst onto the scene to further support Pius IX’s declaration: the apparition 
of Mary as the Immaculate Conception at Lourdes. 
 
 
Marian Apparitions 
 
 
The Proliferation of Marian Apparitions during the Marian Age 
 George Tavard describes “two additional characteristics” associated with Marian 
devotion in the Marian Age. Along with the declaration of Marian doctrines, including Mary’s 
Immaculate Conception and her Assumption (which will soon be addressed), this is a “period of 
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visions and apparitions.”547 The proliferation of Marian apparitions that led to the building of 
new shrines and countless pilgrimages compelled faithful Roman Catholics to embrace a popular 
devotion that “assumes that the mother of Christ not only listens and responds to prayers 
addressed to her, but also intervenes directly in this world through recurring apparitions.”548 
 These apparitions, many of which occurred in France, came on the heels of the French 
Revolution and rationalism. Graef points out that throughout history, it is often found that “when 
one development has reached its saturation point its antithesis begins to appear or to 
reappear.”549 In this case, the antithesis to the rationalism of the Enlightenment and the French 
Revolution was romanticism, which Graef describes as “an attitude of mind that was favourable 
once more to irrational and suprarational influences, to emotional as well as mystical 
experiences.”550 In addition to a mindset that made people more open to apparitions, Tavard 
notes that the dates of these Marian apparitions correspond “to periods of social turmoil and 
stress that gave the visions political significance.”551 David Blackbourn points out that the 
messages contained in the apparitions, such as at Knock in 1879, were often apocalyptic, yet they 
offered “emotional consolation” by helping to assure people that even though times were tough, 
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Mary was there to console as well as give comfort and hope, because repentance would lead to 
restoration.552 
 Barbara Pope lists some of the most famous apparitions in France as Catherine Labouré’s 
vision of Mary in Paris (1830), along with those at “La Salette (1846), Lourdes (1858), and 
Pontmain (1871).”553 Outside of France, she points to the apparitions in “Fátima, Portugal 
(1917); and Beauraing (1932) and Banneaux (1933) in Belgium.”554 In addition to arousing 
“great hopes and fears,” these apparitions also helped to birth what Pope describes as “the onset 
of the modern French pilgrimage movement in 1873”555 as people took advantage of their 
increased mobility brought on by technological advances in transportation that allowed them 
easier access to pilgrimage sites. 
 During this “great century of Marian apparitions” from the 1830s through the 1930s, 
Pelikan remarks that Mary seemed to mostly appear to “laypeople and peasants” and some might 
see this as Mary “fulfilling her proclamation and prophecy in the Magnificat”556 by looking 
“with favor on the lowliness of his servant” and “lifting up the lowly,” in this case women and 
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children.557 One of the first women to receive an apparition during this time is Catherine 
Labouré, who received the vision of the Miraculous Medal in 1830 as we saw earlier in this 
chapter. This medal became almost like a talisman, in that those who wore it received Mary’s 
protection from harm, and it was so popular that by 1842, only ten years after it was first struck, 
one hundred million medals had been made.558 
 The image of Mary on the Miraculous Medal—standing on a globe, trampling a snake, 
with her arms extended—helped to promote “a uniform, even universal notion of what she 
[Mary] looked like.”559 It was so well known that Bernadette, the seer at Lourdes, and the 
children at Pontmain said that their visions of Mary looked “like the Miraculous Medal, but 
without the rays.”560 One of the most famous Marian apparitions that followed Catherine 
Labouré was at Lourdes in 1858. 
 
 
“Rome is the Head of the Church but Lourdes is its Heart”561 
 Barbara Pope describes Lourdes as the “most popular of all Christian shrines and the 
most important site of miraculous healing in the world.”562 It was here in 1858 that Bernadette 
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Soubirous (1844–79), a poor, young girl, received multiple visions of Mary, who at one point 
identified herself as the Immaculate Conception.563 At the grotto where Bernadette received her 
apparitions, a fountain began to flow and miracles began to occur.564 Mary asked to have a 
chapel built on the site, and as the church was built and a train station constructed at Lourdes, 
pilgrims began to flock to Lourdes, seeking miraculous cures in the waters of the grotto.565 
“‘[A]ll the elements of the classic modern apparition’ had ‘fused’ at Lourdes: ‘The simplicity of 
the humble visionary, the delivery of a message, the initial skepticism of the parish priest, the 
hostile reaction of the civil authorities, claims of miraculous cures, and finally the purposive 
creation of an official cult by the church.’”566 As well as serving as a model for future Marian 
apparitions, Lourdes also helped to spread the devotion to Mary’s Immaculate Conception; in 
fact, Pius IX saw Lourdes as affirming his declaration of the dogma four years earlier.567 
 
 
The Effect of Marian Apparitions on Devotions 
 Following the Enlightenment, nationalism and the secularization of the state had 
“challenged Catholic beliefs in tradition, revelation, and miracles.”568 Pius IX was forced to flee 
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Rome in 1848 as a result of the revolution in Italy, and although he would return to Rome, this 
experience “hardened Pius’s resolve to combat what he saw as the sins and heresies of the 
modern world.”569 This steadfastness can be seen in many of Pius IX’s actions: in his declaration 
of Mary’s Immaculate Conception in 1854, described by Pope as a “gauntlet flung at the proud 
pretensions of his enemies”; in his 1864 Syllabus of Errors against “the sins and heresies of the 
modern world”; and finally, in 1870, in the “culmination of his strategic efforts within the 
hierarchy . . . the declaration of papal infallibility” at Vatican I (1869–70).570 
 This brings us to ultramontanism, or “the belief that one should look to Rome for 
leadership in all spiritual matters.”571 In a world that was increasingly hostile to the Roman 
Catholic hierarchy, those in positions of power in the Roman Catholic Church sought control in 
the one realm they felt they could control, and that was the laity. The method of their control was 
the successful promotion of a certain kind of piety. Pius and his immediate successors 
advocated new or renewed devotions that emphasized the affective rather than the 
rational or ethical aspects of faith. That is, they chose to direct rather than to condemn or 
ignore emotional and potentially subversive religious impulses in order to maintain and 
increase Catholic influence.572 
 
This is important because many of the criticisms of Marian congregational songs before Vatican 
II are that they are too sentimental or focused on feelings; yet it was precisely the goal of the 
Roman Catholic hierarchy to support emotional and affective devotions, and so it was only 
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natural that this would spill over into Marian congregational songs which were often sung in 
conjunction with these devotions supported by the hierarchy. 
Pius IX and Leo XIII—who both had a particularly strong devotion to Mary—supported 
emotional cults, such as those of Mary, and did so by confirming apparitions and offering 
indulgences for those who made pilgrimages to the sites of these miracles.573 For Pius IX, 
Lourdes was “heaven-sent verification” of his declaration of the Immaculate Conception, in his 
mind proving him right, and that Roman Catholicism was “the one true faith.”574 As a result, it 
only made sense that he would support devotions to an apparition that showed the world that 
Roman Catholicism was correct in declaring Mary’s Immaculate Conception. 
 
 
Marian Congregational Song as Influenced by Marian Apparitions  
 
 
“Hail, Sweet Notre Dame de Lourdes”575 
 In 1894, Émile Zola wrote Lourdes, a critique of what he saw as the hierarchy’s 
manipulation of “the invincible ignorance of the unenlightened masses.”576 Over one hundred 
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years later, Mark Francis describes how, at least in Europe and America in the nineteenth 
century, popular piety was used “as an instrument of ‘Romanization.’”577 By offering 
indulgences for properly performed devotions, the Roman hierarchy was able to standardize the 
devotions by requiring them to be performed in a certain manner, and the attachment of 
indulgences to these devotions was a way to link them “with the authority of the Roman 
pontiff.”578 It is true that many went on pilgrimage to seek cures or miracles. By also offering 
indulgences—often promising a certain number of days to be released from purgatory—the 
hierarchy was able to give the laity even more incentive to practice devotions and participate in 
pilgrimages. 
 These indulgences were often linked to pilgrimages to Marian shrines. It was common for 
groups to go on pilgrimage together where they would develop a sense of communitas or 
“unmediated communion” as described by Edith and Victor Turner.579 The singing of hymns was 
one form of community-building that would take place during these pilgrimages, and at Lourdes 
the most famous of these became known as the “Lourdes Processional.”580 In the United States, a 
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text came into popularity that was paired with the tune LOURDES HYMN, “Immaculate Mary, our 
hearts.”581  
Two different versions of the tune resulted when in Edmonds Tozer’s Catholic Hymns 
(1898) Tozer altered the refrain “to give the proper accent to ‘Ave, Ave . . .’”582 In addition to 
“Immaculate Mary, our hearts,” there was another text set to the Lourdes tune, “Immaculate 
Mary, thy praises we sing.” This 1952 text was a “considerably revised version” of Jeremiah 
Cumming’s (1814–66) “Hail, Virgin of Virgins, thy praises we sing” written for his Songs for 
Catholic Schools (1860).583 The most common form of this text and tune in a twentieth- or 
twenty-first-century hymnal would be “Immaculate Mary, your praises we sing,” as found in 
Worship III (1986) which retains an altered version of Cummings’ text in the first stanza, with 
stanzas two through seven written by Brian Foley (1919–2000) in 1970.584 As noted earlier, it 
remains one of the most popular Marian congregational songs to this day. 
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“Thy Feeble Child Implores Thee”585 
 The emphasis of dependence on both Mary and Rome led the laity to follow both in a 
child-like manner. In addition to depending on Rome to dispense rewards for saying devotions 
properly, Boss describes how Mary, seen as Mother, was often “associated with that sense of 
continuing comfort and nourishment which recalls the devotees’ infant desires.”586 In his work 
on Victorian hymnody, Ian Bradley describes how some hymns became “over-sentimental” not 
only to create an “emotional effect,” but also to “offer an easy and comfortable escape from the 
problems and pressures of the world.”587 He writes that this “over-sentimental approach” led to a 
“strong sense of dependence, and even of infantilism, inculcated in both adults’ and childrens’ 
hymns.”588 
 It is no wonder then, with the combination of dependence on Mary and the Roman 
Catholic Church, coupled with the infantilism often found in Victorian hymnody, that these 
themes would appear in Marian congregational song of the late nineteenth and early twentieth 
centuries. One example of this is the common use of the word “lisping” to describe one’s 
prayers. In “On this day, O beautiful Mother,” Mary is asked to “deign to hear / Lisping 
children’s humble pray’r.”589 Another example is how the narrator of the text often describes 
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herself or himself as weak. This emphasis on weakness occurs twice in “O Mary, my mother 
most tender”: in the first stanza, Mary is asked to “Look graciously down on thy weak, lowly 
child,” while in the third stanza, the text ends by stating “I know I am weak, but my Mother is 
near.”590 Finally, many of these texts exhibit a strong dependence on Mary for protection. The 
first stanza of “Look down, O Mother Mary” asks Mary to “Enfold us in Thy mantle” and “guard 
us without fear,” and the fourth stanza asks Mary to “Look on us with pity. / Who thy protection 
crave.”591 The dependence on Mary for protection is a theme that will continue to be at the 
forefront of Roman Catholic thought—from the pope all the way down to the laity—from the 
pontificates of Leo XIII to Pius XII.  
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Worldwide Roman Catholic Developments 
As mentioned earlier in this chapter, ultramontanism played a large role in the realm of 
devotions during this period. Duffy tells us, however, that it was also influencing the theology of 
the time:  
Within Ultramontane Catholicism, however, the notion of tradition had been in danger of 
narrowing to mean little more than the current Roman theology. Pio Nono’s notorious 
1870 aphorism ‘I am the tradition’, was a telling reflection of the day-to-day reality of an 
increasingly powerful central authority, which strangled Catholic theology (and episcopal 
teaching) for a century.592 
 
This notion that the Roman Catholic Church possessed the truth in their (unchanging) tradition 
went hand in hand with the antimodernism that dominated the reign of Pope Pius IX. 
 Philip Gleason points out in his work on the “Mythic Middle Ages” that this search for 
truth and a notion of immutability continued during the reign of Pope Leo XIII, especially in his 
support of Neo-Scholasticism and Neo-Thomism in his 1879 encyclical Aeterni Patris.593 The 
romantic holding up of the Middle Ages can be seen in the work of Dom Prosper Guéranger 
(1805–75), one of the forerunners of the twentieth century liturgical movement, as Gleason 
describes him as a “romantic medievalist who made Solemnes Abbey into a miniature Middle 
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Ages.”594 The Middle Ages was also upheld in the face of social critique, citing it as an 
“alternative social model against which the effects of the modern world would be contrasted.”595 
In fact, Gleason attempts to address the question of why medievalism was so attractive: “the 
obvious answer perhaps—is that Catholic medievalism is the obverse of Catholic antimodernism 
and its intensity reflects the degree of uneasiness felt by Catholics about the dominant tendencies 
of the modern world.”596 Antimodernism dominated the papacy of Pius IX, and this trend 
continued into the late nineteenth and early twentieth centuries. 
 In addition to combating modernism, the turn back to the Middle Ages also helped to 
emphasize the notion that the Roman Catholic Church was immutable, possessing “perennially 
valid principles” as well as “embod[ying] timeless truths.”597 Gleason describes this view as 
antihistoricist “in that it ruled out altogether the possibility that the passage of time and changing 
circumstances might require any essential modification of St. Thomas’s synthesis of natural 
knowledge and supernatural revelation. Truth was truth and remained the same, despite changing 
outward circumstances.”598 In a time when the Roman Catholic Church felt under attack—
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O’Malley describes the papacy as “beleaguered and on the defensive”599—the holding up of the 
“Mythic Middle Ages” was seen as an antidote to all the ills that the Roman Catholic Church 
was struggling with at this time.  
 
 
Papal Encyclicals, Pronouncements, and Marian Devotion 
 
 
Leo XIII (1878–1903) 
 Pope Leo XIII continued to fight against the errors of the modern world as did his 
predecessor. Both Pius IX and Leo XIII were fond of writing encyclicals; Pius IX wrote thirty-
eight and Leo XIII produced seventy-five.600 This trend of increasingly writing encyclicals as “a 
response to the enemy” of Liberalism, showed that “the popes became teachers” and “[t]heir 
principal vehicle for doing so was the papal encyclical. They used that medium to propose, 
expound, and elaborate theological and doctrinal positions in a manner unprecedented.”601  
The intention behind them is not so much to define a body of doctrine, as to bring 
forward considerations calculated to nourish and enlighten devotional fervour. For this 
reason their style is better classed as homiletic, and the language tends to be oratorical, 
full of images, and sometimes more generous than rigorous. . . . It would be a bad 
mistake if one were to take pastoral utterances of this kind and turn them into dogmatic 
theses.602 
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It is precisely for this devotional purpose that Leo XIII, who possessed a very strong 
devotion to Mary and was referred to as the “Pope of the Rosary,” wrote eleven of his 
encyclicals on the topic of the Rosary.603 The Rosary was “a devotion which he recommended 
very strongly in those bad times when the Church and especially the Pope were so violently 
attacked.”604 For ten years in a row, Leo XIII wrote an encyclical during the month of 
October,605 and through these encyclicals he encouraged the praying of the Rosary (even during 
Mass), especially during the month of October, in what came to be known as October 
devotions.606 
Through these encyclicals, Leo XIII encouraged some long-held notions associated with 
Mary, such as those explored in chapter 2. In his 1891 encyclical Octobri Mense (On the 
Rosary), he upholds the medieval notion that “as we have no access to the Father save through 
the Son, so also the Son can best be reached through the Mother, who judges no one and was 
given to us under the Cross.”607 In his 1883 encyclical, Supremi Apostolatus officio (On Devotion 
of the Rosary), Leo XIII reminded people that just as the Rosary had “saved the church from 
heresy and from the Turks” in the sixteenth century, “[h]e hoped that contemporary devotion to 
Mary would similarly help Catholics to defeat secularism and materialism.”608 Here again we see 
                                                 
603
 J. N. D. Kelly, The Oxford Dictionary of Popes (Oxford: Oxford University Press, 2006), 312.  
 
604
 Graef, Mary, 379.  
 
605
 Pope, “Immaculate and Powerful,” 183.  
 
606
 Graef, The Devotion to Our Lady, 88-89.  
 
607
 Ibid., 88. This is similar to the medieval notion explored in chapter 2 where Christ is the Judge and 
Mary is the sympathetic Mother who intercedes for humankind through her Son. 
 
608
 Pope, “Immaculate and Powerful,” 183. 
  
 
145 
 
the notion of Mary, who can “destroy all heresies,”609 being used as a weapon—a theme that will 
continue into the twentieth century.610 In his 1895 encyclical Adiutricem (On the Rosary), Leo 
XIII “related Marian intercession to the cause of Christian unity,” especially with those in 
Eastern Christianity who also held Mary in high esteem.611 We will see again in chapter 4 the 
hope that Mary can be an agent in promoting Christian unity. 
Through his writings on the Rosary, Leo XIII believed the Rosary was the devotion that 
“pleases her [Mary] best and most effectively insures her intercession with God”; in fact, in his 
introduction to Leo XIII’s writings on the Rosary, William Lawler writes that “[t]he surest way 
to the merciful heart of God is through the Mother of His only-begotten Son; and the surest way 
to the heart of his Mother most merciful is through her Rosary.”612 In addition to promoting the 
recitation of the Rosary and offering indulgences for such devotions,613 Leo XIII also 
consecrated the month of October to the “Holy Queen of the Rosary,”614 and added “Queen of 
the Most Holy Rosary” to the Litany of Loreto.615 
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 In addition to his encyclicals on the Rosary, Leo XIII also fostered Marian devotion 
through what are known as the “Leonine Prayers.” This collection of prayers, originally 
introduced by Pius IX in the Papal States during difficult political times, were expanded by Leo 
XIII in 1884 when he “commanded that prayers be said throughout the world at the conclusion of 
Low Mass to implore the divine assistance in those difficult times.”616 Jungmann describes them 
as “intercessory prayers in time of stress, pleas for the great needs of the Church, appeals in 
which the people should share and which therefore are recited with the faithful in their own 
language.”617 
The Leonine Prayers included saying (in Latin or the vernacular) the Ave Maria three 
times, the Salve Regina—added to “further enforce the tone of supplication”618—followed by a 
versicle and response, and a collect.619 After 1886, the collect was changed and a prayer to St. 
Michael was added.620 In 1904, Pius X allowed the addition of saying “Most Sacred Heart of 
Jesus, have mercy on us” three times, and in 1930 Pius XI “ordered that the Leonine Prayers be 
said for Russia, charging the bishops and other clergy carefully to inform the people of this and 
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frequently to recall it to their minds.”621 This is particularly important as it shows a growing 
trend of associating Mary and prayers to her, including the Rosary, with political controversies 
involving Russia and Communism. 
 
 
Pius X (1903–14) 
 Pope Pius X did not write as many encyclicals on Mary as Leo XIII did; instead, much of 
his papacy was focused on reform—particularly of the liturgy and music—as he sought to fulfill 
his papal motto, “‘to restore all things in Christ’ (Ephesians 1:10).”622 He did, however, write an 
encyclical on Mary in 1904, Ad diem illum laetissimum (On the Immaculate Conception), for the 
fiftieth anniversary of Pius IX’s declaration of the Immaculate Conception. Pius X articulated a 
“very definite teaching on the right devotion to the Mother of God,”623 which is not surprising 
given his interest in liturgical reform. He writes that “[f]or to be right and good, worship of the 
Mother of God ought to spring from the heart; acts of the body have here neither utility nor value 
if the acts of the soul have no part in them.”624 Here he seems to attack those who practice 
devotions to Mary that may be done mechanically and/or without feeling, a critique that will be 
heard again from those involved in the liturgical movement. 
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Benedict XV (1914–22) and Fátima 
 Benedict XV spent much of his pontificate dealing with World War I (1914–18) and its 
aftermath.625 He also oversaw the completion of the revision of Canon Law in 1917, a project 
begun by Pius X,626 and one that O’Malley sees as not only “augment[ing] papal authority” but 
also shoring up the centralization of the hierarchy.627 While he did not have any significant 
teachings on Mary, one of the most popular Marian apparitions of the twentieth century occurred 
during his pontificate. 
 In 1917 in Fátima, Portugal, the Virgin Mary appeared to three children, Lucia, 
Francisco, and Jacinta, on the thirteenth day of the month for six months. Describing herself as 
“the Lady of the Rosary,” Mary asked the children to “say the Rosary every day in honour of our 
Lady of the Rosary to obtain peace.”628 In addition to showing the children visions of hell and 
telling them “secrets,” Mary also promised a miracle, and many that came to be with the children 
at the time of the apparitions saw different phenomena associated with the sun.629 Pilgrims began 
to flock to the shrine built at Fátima, and in 1931 the shrine and the “cult of our Lady of the 
Rosary of Fátima” were given official recognition.630 The apparitions at Fátima helped 
encourage devotion to the Rosary and would go on to create an association between the praying 
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of the Rosary, fighting Communism, and the conversion of Russia as a result of the claim of one 
of the seers, Lucia dos Santos, that if Russia and the entire world was consecrated to the 
Immaculate Heart of Mary, then “the conversion of Russia was promised unconditionally.”631 
 
 
Pius XI (1922–39) 
In his 1931 encyclical Lux veritatis (On the Council of Ephesus), Pius XI celebrated 
“Mary’s twofold motherhood of Christ and of Christians” as he also “ordered the celebration of a 
Mass and Office of her divine Motherhood for the whole Church.”632 Pius XI also wrote on Mary 
in his 1937 encyclical, Ingravescentibus malis (On the Rosary), where he “urged the recitation of 
the Rosary as a remedy for the evils of the time: for it was the age of National Socialism, well-
established communism, and the immanence of another world war.” 633 While Pius XI mentions 
some common themes about Mary that have appeared before, for example that she “destroys all 
heresies in the world” and that St. Bernard tells us “we should have all things through Mary,” he 
now focused the praying of the Rosary against the “error” of Communism: “The Holy Virgin 
who once victoriously drove the terrible sect of the Albigenses from Christian countries, now 
suppliantly invoked by us, will turn aside the new errors, especially those of Communism, which 
remind us in many ways, in its motives and misdeeds, of the ancient ones.”634  
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Pius XII (1939–58) 
 Graef describes Pius XII as the pope “who has done more for the spread of Marian 
devotion than any pope before him except perhaps Pius IX.”635 J. N. D. Kelly also tells us that 
Pius XII was “the first to appreciate the Marian importance of Fátima.”636 It was in 1942, on the 
twenty-fifth anniversary of the Marian apparitions at Fátima, that Pius XII consecrated the world 
to the Immaculate Heart of Mary.637 In 1952 he further fulfilled the wish of Lucia, one of the 
visionaries at Fátima, who had reported that Mary told her that if Russia was consecrated to the 
Immaculate Heart of Mary, then Russia would be converted.638  
Fátima was increasingly associated with Russian Communism during the reign of Pius 
XII because of the “promise of the conversion of Russia through the rosary and the observance 
of the First Saturdays.”639 As a result, groups such as the Blue Army were formed in 1947 to 
encourage the praying of the Rosary in an effort to “vanquish the ‘red army of atheists.’”640 As 
Barbara Pope describes the situation at the time, “[t]he Rosary said against the Turks in the 
sixteenth century and against impiety in the nineteenth, was being recited in the 1950s over the 
radio for the conversion of Russia.”641 In addition to promoting Fátima and its message of the 
conversion of Russia through Marian devotion, Pius XII also fostered devotion to Mary by 
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affirming her bodily Assumption into heaven—a belief held for many centuries (see chapter 2), 
but never clearly defined—and overseeing the celebration of the one hundredth anniversary of 
Pius IX’s declaration of Mary’s Immaculate Conception.  
Pius XII defined the dogma of Mary’s bodily Assumption into heaven with the 1950 
apostolic constitution Munificentissimus Deus (Defining the Dogma of the Assumption). In the 
document, he expresses hope for “a still greater increase in Marian devotion” in response to 
defining her Assumption and for a strengthening in the “belief in our own resurrection.”642 The 
actual definition says: “we pronounce, declare, and define it to be a divinely revealed dogma: 
that the Immaculate Mother of God, the ever Virgin Mary, having completed the course of her 
earthly life, was assumed body and soul into heavenly glory.”643 Graef declares this definition 
“studiously vague” because it does not clarify if Mary died before she was taken to heaven,644 
and raises the question why Pius XII would choose 1950 as the year to define Mary’s 
Assumption, when it was certain to become “another obstacle in the way to the reunion of the 
Churches.”645 To this question she responds:  
Two world wars and the horrors of the concentration camps of the twentieth century, as 
well as the accompanying immorality, had made men callous and outraged the respect 
due not only to the soul but also to the body of one’s neighbour. By solemnly defining the 
glory of the body of a purely human being Pius XII wished to “make our faith in our own 
resurrection both stronger and more active”, so that men should be more careful in 
preserving the integrity of their own as well as other neighbour’s bodies.646 
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Pius XII anticipated the one hundredth anniversary of the definition of Mary’s 
Immaculate Conception in his 1953 encyclical Fulgens Corona (Proclaiming a Marian Year) by 
announcing the Marian Year from December 8, 1953 to December 8, 1954, thereby connecting 
the 1854 dogma with the dogma he defined in 1950.647 Graef describes the purpose of the Marian 
Year as “a way to increase the faith of the people and to deepen their devotion to the Virgin 
Mother” through sermons by bishops, prayers for peace, and visits to shrines, especially at 
Lourdes.648 “The response to the pope’s call was tremendous” and popular devotion to Mary 
“reached a new height.”649  
The Marian Year concluded with Pius XII’s 1954 encyclical Ad Caeli Reginam 
(Proclaiming the Queenship of Mary) in which he declared the title of Mary’s Queenship and 
established a feast to celebrate this aspect of Marian devotion.650 Graef’s interpretation of the 
purpose of this encyclical harkens back to earlier notions of Mary: “The Pope’s intention was to 
renew the ancient devotion to Mary as Queen, whose royal dignity rests on her divine 
motherhood and who ‘plays a unique part in the work of our eternal salvation.’”651 In the midst 
of all that he did to foster Marian devotion, including the encouragement in Ad Caeli Reginam to 
crown images of Mary, Pius XII still warns against “unfounded opinions and exaggerated 
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expressions which go beyond the truth” as well as “excessive narrowness of mind” concerning 
Mary.652  
 
 
Liturgical and Devotional Developments 
 
 
New Feasts 
 Pierre Jounel lists four feasts that were instituted or allowed to be celebrated throughout 
the Roman Catholic Church during this time period: The Apparition of the Immaculate Virgin 
Mary at Lourdes (February 11); The Motherhood of Mary (October 11); the Immaculate Heart of 
Mary (August 22); and the Queenship of Mary (May 31).653 Pius X added the celebration of the 
apparitions at Lourdes to the Roman Calendar in 1907, one year before the fiftieth anniversary of 
Bernadette’s apparitions.654 As observed earlier in this chapter, Pius XI instituted the feast of 
Mary’s motherhood in Lux veritatis (1931) “as a memorial of the fifteen-hundredth anniversary 
of the Council of Ephesus.”655 The diocese of Rome had celebrated the feast of Mary’s 
Immaculate Heart since 1880 during the reign of Leo XIII, and in 1944 Pius XII, in honor of his 
dedication of the world to Mary’s Immaculate Heart in 1942, made the feast “obligatory 
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throughout the Roman rite.”656 Pius XII instituted the feast of Mary’s Queenship in 1954 in Ad 
Caeli Reginam.657 
 
 
May Devotions 
 One devotion that was supported by popes of this period is the crowning of statues of 
Mary. Leo XIII crowned a statue of Mary at La Salette, and Pius XII crowned a statue of Mary at 
Fátima.658 During the late nineteenth and early twentieth centuries, the crowning of statues of 
Mary, along with other devotions, became part of what are known as May devotions.  
“May is a busier-than-ever month for already busy devotees of Mary. They’re taken up 
with preparations for, and the carrying out of, special devotions in her honor, May Day 
celebrations, ceremonies for World Sodality Day, Sodality receptions, and what not.” 
Each May throughout the United States, as the national sodality magazine observed, 
millions of Catholic schoolchildren, seminarians, college students, and parishioners 
walked in processions and ceremonies for the Virgin Mary to honor her during her sacred 
month. They decorated Maypoles, marched together and assembled at a statute of Mary 
which they crowned with flowers. Together they recited prayers, sang hymns, and 
delivered petitions for their special intentions. This ritual was just one of many 
expressions of Marian piety that Americans favored during the twentieth century.659 
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 While the May devotions to Mary date back to the sixteenth century, they have many 
pagan influences.660 While the name May “is a form of ‘Mary,’ the name comes form the Latin 
for the ‘month of Maia,’ the Roman goddess of grain.”661 In ancient Rome, May 1 was 
celebrated in honor of Flora, “the goddess of flowers, who was represented by a small statue 
wreathed in garlands. A procession of singers and dancers carried the statue past a sacred tree 
decorated with blossoms.”662 This sounds surprisingly similar to the May processions that were 
very popular, especially in the first half of the twentieth century, when statues of Mary were 
crowned with flowers and paraded through the streets. In fact, Caryl Rivers’ memory of 
participating in such a May procession even mentions how it must have seemed to others to be a 
scene from ancient Rome: 
To someone looking in from outside, I can well imagine that the spectacle of the May 
procession, with all the children dressed in white marching through the streets of Silver 
Spring with the Virgin carried aloft, must have smacked a bit of the spring festival to 
Aphrodite in suburban Rome around 202 B.C. It must have seemed idolatrous to those 
whose worship was of a more austere cast, and I suppose it was. But it was marvelous all 
the same. There was all the excitement of a parade as we formed into ranks and waited 
for the procession to start. The smell of incense floated on the air, and was we walked 
with our rosaries in our hands we chanted the “Hail Mary” in cadence or we sang: “Bring 
Flowers of the Fairest.” It was joyous, tuneful, and it filled us with the wonder of being 
alive on a fine spring day, and part of a faith that offered such marvelous 
entertainments.663 
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 The festivals celebrated in ancient Rome later spread to Europe, and in the Middle Ages 
they were particularly popular in England.664 The festivities included “[d]ances around a May 
pole” (similar to the description above) and also the choosing of a May queen.665 Philip Neri 
(1515–95) seems to be the first to have transformed these pagan celebrations into Christian 
celebrations, making Mary the new May queen as statues of her were decorated “with spring 
flowers.”666 In the eighteenth century, the Jesuit priest Annibale Dionisi was credited with 
encouraging devotions to Mary “throughout the entire month” of May as the pagan May 
festivities were transformed into Christian practices.667 These Christian May devotions included 
“floral tributes, processions, and the crowning of a statue.” 668 
 The crowning of a statue of Mary became one of the central practices associated with the 
May devotions. The Dodds note that the fifth glorious mystery of the Rosary is the crowning of 
Mary as “Queen of Heaven and Earth.”669 As we saw earlier, Pius XII supported the act of 
crowning statues of Mary in Ad Caeli Reginam.670 The crowning of statues of Mary dates back to 
the late sixteenth century, and this devotion has had the support of subsequent popes.671 In the 
seventeenth century a rite was composed for the “coronation of religious images of Jesus, Mary, 
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and the saints,” and in the nineteenth century a rite was prepared solely for “crowning images of 
Mary.”672 In 1981 the Congregation for the Sacraments and Divine Worship approved a new rite, 
which was translated into English and published by the United States Conference of Catholic 
Bishops in 1986.673 This rite suggests the following Marian congregational songs (all of which 
were mentioned in chapter 2), to be sung (either in Latin or English) during the rite: the Salve 
Regina; Sub tuum praesidium; Ave, Regina caelorum; Alma Redemptoris Mater; and Regina 
caeli.674  
It is important to note the difference between this official rite and the popular “May 
crowning”:  
A similar custom—although not an official liturgical act—is a coronation popularly 
known as a “May crowning” because often it takes place during that month. In parishes 
and schools, and at Marian shrines and grottos, an individual is chosen to place a wreath 
of flowers on Mary’s image. It often takes place during Benediction, the recitation of the 
Rosary, or at the end of Mass.675 
 
This “May crowning” seems to be more popular than the official rite, and it is the devotion, 
along with the month of May in general, for which many Marian congregational songs were 
written.  
 
 
 
 
                                                 
672
 Ibid.  
 
673
 National Conference of Catholic Bishops, Order of Crowning an Image of the Blessed Virgin Mary 
(New Jersey: Catholic Book Publishing Corp., 2005). 
 
674
 Ibid., 18-20.  
 
675
 Dodds and Dodds, “Coronation of the Blessed Virgin Mary,” 74. 
  
 
158 
 
Marian Congregational Song as Influenced by the Popes and Devotional Developments 
 
 
“To the Fairest of Queens, Be the Fairest of Seasons, Sweet May”676 
 The popularity of May devotions is reflected in the great number of Marian 
congregational songs that are devoted to Mary and the month of May. Paula Kane writes that 
while  “Marian rituals possess no sacramental power and do not require a clerical mediator,” 
these practices were extremely popular, and “[f]or centuries, the actions, prayers, litanies, and 
hymns that have accompanied Marian practices have been shared by people and priests, 
expressing the needs of the faithful outside the context of the Mass.”677 It was mostly outside the 
context of the Mass that Marian congregational songs were sung, and those associated with the 
month of May and May crownings (at least before Vatican II) fall into this category. 
 In her work “Mary in Nineteenth-Century English and American Poetry,” Nancy de Flon 
says that  
the following observations can be made about nineteenth-century English poetry about 
Mary:  
• These poems sometimes served a polemical purpose and thus reflected the poet’s 
situation in a society still hostile to Roman Catholicism. 
• Catholic belief in the immaculate conception figures strongly in polemical as well as 
other Marian poems.  
• Poets sensitive to non-Catholic charges against Catholics of Mariolatry were often at 
pains to stress Mary’s significance in the incarnation—and the liturgical implications of 
this.  
• Nature symbolism is frequently an integral feature of poems about Mary; this includes 
the importance attributed to the month of May as Mary’s month.  
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• Medieval poetic forms, especially the ballad, were popular.  
• The influence of the Victorian ideal of womanhood is sometimes discernible in the 
theology and the poetry. 
• These various features do not appear individually, but are often intertwined; for 
example, nature imagery might feature strongly in a polemical poem.678  
 
We have seen many of these features thus far in looking at Marian congregational song in this 
chapter, often intertwined as de Flon mentions. As noted in the section on Mary’s Immaculate 
Conception, many of the Marian congregational songs were polemical, pointed to Mary’s 
Immaculate Conception, and rallied against critics of Marian devotion, saying “When wicked 
men blaspheme thee, I’ll love and bless thy name.”679  
In writing about the month of May in Northern Europe (and one can argue in most of the 
United States as well), de Flon describes it as a time where there is an  
awareness of nature, due to the signs of its return to life after winter’s dormancy being 
most obvious at this time. . . .  
Given the ancient popular significance of May in its connection with nature, along 
with the importance of Mary in Catholic devotion, it was inevitable that these things 
should be conflated in the Catholic poetic mind.680 
 
John Henry Newman (1801–90), a convert to Roman Catholicism and hymn writer, further 
elaborates on why May is the month devoted to Mary.681 His first response is based on nature; as 
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de Flon describes, “May is, quite simply, an extraordinarily beautiful month.”682 Newman also 
sees May as “quasi-liturgical” in that, in the words of de Flon, “it is a joyous time of year”:  
following the penitential seasons of Advent and Lent, the liturgical year moves to the celebratory 
feasts of the Easter season (including Ascension and Pentecost) which are (usually) celebrated in 
May.683  
One of Newman’s Marian texts appears in six (5.00%) of the hymnals surveyed in this 
study. “Green are the leaves” is full of nature imagery, describing the blue sky, the green grass, 
and the flowers that smile.684 While all these things will fade because they have “an end,” Mary 
“dost not fade” because she is forever “throned.”685 The flowers placed on Mary, however, will 
not waste away: “O Mary, pure and beautiful, / Thou art the Queen of May: / Our garlands wear 
about thy hair, / And they will ne’er decay.”686 
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 There are many other texts that specifically make references to Mary and the month of 
May. The chorus of “Hail Virgin, dearest Mary,” praises Mary as the “spotless blessed Lady, / 
Our lovely Queen of May.”687 The title of this section comes from “’Tis the month of our 
mother,” which describes May as the month of “The blessed and beautiful days, / When our lips 
and our spirits / Are glowing with love and with praise.”688 In Caryl Rivers’ quote previously 
cited, she recounts singing “Bring flowers of the fairest/rarest.” This Marian congregational song 
is probably the one that is most closely associated with the May processions and crownings, 
particularly because of its refrain: “O Mary! we crown the with blossoms today, / Queen of the 
Angels, Queen of the May, / O Mary we crown thee with blossoms today, / Queen of the Angels, 
Queen of the May.”689  
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“The Rosary Our Weapon Still, To Wield in Holy War”690 
 It was not only Marian congregational songs devoted to the month of May that explored 
nature imagery; “O Queen of the Holy Rosary” is replete with nature imagery, describing how 
Mary is offered garlands of roses, “Buds white and red and gold.”691 As stated earlier in this 
chapter, Pope Leo XIII dedicated the month of October to Mary, “Holy Queen of the Rosary,” in 
Supremi Apostolatus Officio (1883); it seems that this title caught on quickly as only two years 
later a hymn text was composed incorporating this title.692 This text also touches upon the 
mysteries of the Rosary: “O Queen of the Holy Rosary! / Each myst’ry blends with thine / The 
sacred life of Jesus / In ev’ry step divine, / Thy soul was His fair garden, / Thy virgin breast His 
throne, / Thy tho’ts his faithful mirror, / Reflecting Him above.”693 
 “Hail, full of grace and purity” is a text that reflects more specifically on the Joyful 
Mysteries of the Rosary.694 In each of the first five stanzas, one of the Mysteries of the Rosary is 
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reflected upon, as well as a characteristic the mystery represents: stanza one is the Annunciation 
(humility); stanza two is the Visitation (charity to our neighbor); stanza three is the Birth of Our 
Lord (poverty); stanza four is the Presentation in the Temple (obedience); stanza five is the 
Finding of Our Lord (love of Him and His service); and stanza six, the concluding stanza, asks 
Mary to look down “With tender love” and to “bless the hearts that offer thee / This chaplet for 
thy crown.”695  
The juxtaposition of the Mysteries of the Rosary with moral qualities is interesting, 
because Leo XIII often referred to how praying the Rosary could lead to living well. For 
example, in his 1894 encyclical Iucunda semper expectatione (On the Rosary), Leo XIII writes 
that the Mysteries and prayers of the Rosary are “thus a kind of prayer that requires not only 
some raising of the soul to God, but also a particular and explicit attention, so that by reflection 
upon the things to be contemplated, impulses and resolution may follow for the reformation and 
sanctification of life.”696 Another text that references the Mysteries of the Rosary but was written 
after the reign of Leo XIII is “Sing of Mary, pure/meek and lowly” (which will be further 
explored in chapter 5). 
 As has been seen throughout this chapter, the Rosary has been used as a weapon against 
evil, heresy, and—in association with the apparitions at Fátima—Communism. These first two 
“enemies” are reflected in “The clouds hang thick o’er Israel’s camp,” the text of which provides 
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the title for this section.697 Stanza two reflects on the Rosary’s use as a weapon against “error and 
sin”: “The weapon which our Father gave / Each hand shall fearless wield; / Who bear our 
Lady’s Rosary / Need neither sword nor shield: / With dauntless faith the ranks they face / Of 
error and of sin, / And, armed with those blest beads alone, / The victory they win.” Stanza three 
refers to the victory over the Turks at Lepanto in 1571, and has a very strong anti-Muslim tone, 
referring to “The Moslem’s dark array.” Finally, stanza four connects the devotions of Pius IX 
and Leo XIII to the Rosary: “As Pius then to Europe spake, / So Leo speaks once more; / The 
rosary our weapon still, / To wield in holy war: / Ave Maria! from each tongue / Shall rise the 
pleading word; / Oh! doubt not that the prayer of faith / Will now, as then, be heard.” 
 One text that does refer specifically to Fátima is the 1951 Marian congregational song 
“To Fatima’s shrine we turn our gaze,” with text and music by Sister M. Theophane, O.S.F.698 In 
addition to addressing Mary as “Lady of the Rosary,” it speaks specifically to the apparitions at 
Fátima. The second stanza refers to the “warning plea” that called for penance and to “‘pray 
most faithfully.’” The third stanza addresses Pius XII’s consecration of the world to Mary’s 
Immaculate Heart in 1942 and Fátima’s urging of the praying of the Rosary for peace: “Our 
hearts each day we consecrate, / O Lady of the Rosary! / To thy pure heart immaculate, / O Lady 
of the Rosary! / O pray for us that war may cease, / O Lady of the Rosary! / Turn hate and greed 
to love and peace, / O Lady of the Rosary! / Ave, Ave, Ave Maria!” 
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Roman Catholic Developments in the United States 
 
 
Spirituality in the United States 
 
 
The Household of Faith and Treasury of Merit 
 Ann Taves’ study of nineteenth-century Roman Catholic devotions centers on her notion 
of “the household of faith” which she describes as “the network of affective, familial 
relationships between believers and supernatural ‘relatives,’ such as Jesus and Mary, 
presupposed by devotions.”699 These relationships were built up by devotions, and one way to 
promote these devotions was through devotional guides, which began to be printed in great 
numbers during the 1850s.700 One place to buy these guides was parish missions, which also 
became popular in the 1850s.701 The goal of these missions was “to revitalize the faith of the 
laity by inducing in them a desire for confession and communion, and an eagerness to persevere 
in the faith.”702 Parish missions were not only opportunities to increase the faith, they were also 
occasions for mission preachers to introduce new devotions to parishes: “[d]evotions, such as 
benediction of the Blessed Sacrament, corporate recitation of the Rosary, the Way of the Cross, 
and the wearing of scapulars, were considered essential to the mission’s goal of reviving and 
preserving the faith.”703 
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 Many Marian devotions appeared in the devotional guides, particularly after 1840, and 
while the Rosary was “in all the most popular American prayer books,” other Marian devotions 
included were “the seven dolors, the Immaculate Conception, the Sacred Heart of Mary, and one 
or more scapulars.”704 As noted previously, Marian devotions often had indulgences attached to 
them, and Taves writes that “[t]he rosary was well indulgenced by a series of popes, including 
Pius IX.”705 She explains the effect that indulgenced devotions had on the creation of the 
“household of faith”:  
Church officials promoted devotions in order to bind the laity more closely to the 
institutional church, both to ensure the church’s survival in this world and to ensure the 
orthodoxy of the laity and thus their survival in the world to come. The promotion of 
indulgenced devotions enhanced the hierarchy’s control over the laity in two ways: first, 
by centralizing devotional practices in the parish church and standardizing practices 
throughout the church as a whole, and second, by creating symbolic associations and 
patronage relationship between supernatural beings, the pope, and the institutional 
church. In this way, I will suggest, the affective bond between devotees and their 
supernatural patrons could be mobilized to serve institutional ends.706 
  
 What exactly did the laity gain from these indulgences? Taves describes the “mutual 
interchange and sharing” that took place within the “household of faith.”707 A “treasury of sacred 
goods” was exchanged, and this  
treasury was filled with vaguely defined benefits or power derived in some way from the 
superabundant holiness of Jesus, the saints, and Mary. These benefits could be dispensed 
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by God in the form of graces and favors, or by the hierarchy in the form of indulgences. 
Devotions played an integral part in the acquisition of benefits.708 
 
While prayers were thought to be especially effective in the presence of the consecrated host, 
devotions to Mary, such as the Rosary, “were also touted as especially efficacious means of 
acquiring graces and favors.”709 In looking at the “favors obtained” sections in devotional 
magazines such as the Ave Maria and The Messenger of the Sacred Heart, Taves discerned that 
the most common results asked for were “conversions; cures; resolution of family difficulties; 
moral reform, particularly of the intemperate; and happy deaths.”710 Clearly devotions helped 
facilitate communication between those on earth and heaven in the “household of faith,” and any 
“favors obtained” became “tangible proof of the reality of the relationships that devotional acts 
and objects presupposed.”711 
 These devotions emphasized an “affective spirituality” as represented in the writings of 
Alphonsus Liguori and Frederick William Faber.712 Both were influenced by the writings of 
Francis de Sales (1567–1622), but while de Sales wrote in a restrained manner with the goal of 
“direct[ing] emotions generated by meditation into ethical action,” Liguori and Faber wrote in a 
more emotional, affective manner, and “used meditations to form affective bonds between 
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human and supernatural beings.”713 This is reflected in their Marian congregational songs, as 
well as many of the pre-Vatican II Marian congregational songs. Instead of focusing on how 
prayer can lead us to action, to help those in need, and to live out our Christian faith, these texts 
are centered on individual needs, emotions, and relationships with members of the “household of 
faith.” The desire to foster these relationships was emphasized by the notion of the “treasury of 
merit” and the belief that Mary could dispense graces and favors.714 This dependence on Mary 
and others in the “household of faith” for graces helped to encourage “feelings of dependence” 
often associated with parental figures, leading to infantilism.715 
 
 
Mary and Death 
 The “treasury of merit” was also strongly tied to death. In chapter 2 we saw how Mary 
was associated with practices surrounding death, and Taves describes how the “scapulars 
highlighted Mary’s intercessory power, especially at the time of death.”716 Mary was also 
associated with the souls in purgatory because there was the belief that by making an offering to 
her, “‘she may distribute them in behalf of those souls whom it is her good pleasure to deliver 
from the pains of purgatory.’”717 Taves notes that Liguori had a strong devotion to Mary because 
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she was “his patron, who lavishes grace upon him and rescues him from hell, and upon whom he 
depends for a ‘good death.’”718 
 Philippe Ariès identifies the use of scapulars and the Rosary in connection with 
purgatory, and also posits how an “exchange of spiritual goods between earth, heaven, and 
purgatory, was inclined to keep relations between the two worlds within the limits of this 
authorized pattern.”719 The connection between those on earth and those in purgatory led to the 
popularity of devotions “for souls in purgatory,”720 including Marian congregational songs. 
Another reason for the increase in prayers for others is a shift to what Ariès calls the “death of 
the other,” in which survivors were more upset over “physical separation from the deceased” as 
opposed to “the fact of dying,” leading them to want to maintain connections with the 
deceased.721 
 
 
True Womanhood 
 In addition to fostering emotions and affective bonds, Marian devotions and 
congregational songs from the Victorian period also helped to enforce the “four cardinal virtues” 
of True Womanhood: “piety, purity, submissiveness and domesticity.”722 If a woman possessed 
these virtues, “she was promised happiness and power,” yet “[w]ithout them, no matter whether 
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there was fame, achievement or wealth, all was ashes.”723 While all of these virtues can seem 
problematic and oppressive to women, as will be examined in chapter 4, some were particularly 
difficult to grasp, even for those living in the nineteenth century.  
In discussing the dilemma over the virtue of purity, Barbara Welter writes that a 
“[w]oman must preserve her virtue until marriage and marriage was necessary for her happiness. 
Yet marriage was, literally, an end to innocence. She was told not to question this dilemma, but 
simply to accept it.”724 This paradox is similar to the inability for any woman besides Mary to be 
both a virgin and a mother. Welter describes another highly problematic virtue, submission, as 
“perhaps the most feminine virtue expected of women” and one that was decreed by God; this 
hierarchy of gender (i.e., the subordination of women to men) was not to be “tampered with” 
because if women did so, “they tampered with the order of the Universe.”725 
 While Welter is describing a secular phenomenon, the notion of True Womanhood 
clearly spilled over into the religious realm, particularly in its association with Mary. Darris 
Saylors explores this association, describing how the four cardinal virtues outlined by Welter 
“parallel nicely those emphasized in the figure of Mary.”726 Saylors concludes that while Mary 
may have been associated with True Womanhood, this is a “problematic correlation” because  
                                                 
723
 Ibid. 
 
724
 Ibid., 158. 
 
725
 Ibid., 159. Welter describes how although women “were separate, they were equal.”  
 
726
 Darris Catherine Saylors, “The Virgin Mary: A Paradoxical Model for Roman Catholic Immigrant 
Women of the Nineteenth Century,” Journal of the National Collegiate Honors Council, Spring/Summer (2007): 
109.  
  
 
171 
 
Mary “contrasts so strongly with earthly women for whom she is alleged to be an ideal model,” 
and thus “she over-fulfills the requirements of True Womanhood in ways that other women 
could never achieve, even if they are expected to do so.”727 
 While the holding up of these virtues in association with Mary could be oppressive, they 
could also be consoling because, on the one hand, Mary “‘was seen as the one who could best 
understand a mortal mother’s hopes fears, and concerns for the family and surroundings,’” yet, 
on the other hand, Marian devotion also “‘reaffirmed those aspects of the culture which 
oppressed them: the source of their comfort was also the source of their entrapment.’”728 Robert 
Orsi aptly summarizes this paradox: “Women found the Madonna’s azure cloak, so 
ceremoniously draped over their shoulders, a heavy one indeed.”729 In the end, as Saylors points 
out, the oppressive models for women, embodied as True Womanhood or the Virgin Mary, 
enforced each other, particularly “focus[ing] on purity and virginity as dominant modes of 
women’s religiosity and general personhood.”730  
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Marian Congregational Song as Influenced by Factors in the United States 
 
 
“None Have Ever, Ever Found Thee Wanting, Who Have Called Upon Thy Aid”731 
 As we saw above, Mary was an integral member of the “household of faith,” granting 
graces and favors from the “treasury of merit.” Many claimed that Mary’s ability to dispense 
from the “treasury of merit” was particularly strong, perhaps drawing upon “Catholics’ certainty 
that their requests to a loving mother could not be refused. As one popular devotional prayer 
phrased it, ‘never was it known that any one who sought her intercession was left unaided.’”732 
The notion that prayers to Mary cannot be refused—one acknowledged earlier in this study—is 
reflected in stanza two of “O Mother blest, whom God bestows” a text by Liguori and translated 
by Vaughan: “O heav’nly Mother, Mistress sweet, / It never yet was told / That suppliant sinner 
left thy feet / Unpitied, unconsoled.”733  
The idea that prayers to Mary cannot be refused is also often found in settings of the 
Memorare.734 This theme is often coupled with the idea we came across in chapter 2, that we 
must go through Mary to reach Christ because Mary is seen as the kind mediatrix while Christ is 
the stern Judge. We find this sentiment in stanza five of “Queen and Mother! many hearts”: 
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“Thou unto the King of Kings / Wert a Gate to earth and us. / We must go to Christ thro’ thee, / 
We can reach Him only thus. / Oh, be thou to each one here / The “Gate of Heav’n,” O Mother 
dear.”735 
 
 
“And My Dying Words Shall Be ‘Virgin Mother, Pray for Me!’”736 
 Marian congregational song also articulates the theme of Mary’s companionship and 
prayers at deathbed and upon death. Bradley reminds us that “death was a much more common 
experience for Victorian children than it is for young people today.”737 In stanza four of “Hail, 
Queen of the Heavens,” Mary is called upon to “Be thou my true guide / Thro’ this pilgrimage 
here / And stand by my side when death draweth near.”738 The choruses of stanzas three and four 
of “This is the image of our Queen” also solicit Mary’s help, first “on the bed of death,” and then 
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“When at the Judgment Seat I stand; / And my dread Saviour see; / When hell is raging for my 
soul, / Pray thou to God for me.”739 
 In addition to Mary’s prayers at the time of death, Mary is also implored to intercede for 
the souls in purgatory. In “O turn to Jesus, Mother, turn,” Mary is asked to “call Him by His 
tend’rest names; / Pray for the Holy Souls that burn / This hour amid the cleansing flames.”740 A 
few Marian congregational songs seek Mary’s protection during the evening hours, a time of 
darkness and danger. These include “As the dewy shades of even” at number twenty-two, 
“Fading, still fading, the last beam is shining” at number twenty-nine, and “When evening 
shades are falling” at number thirty on the List of the Thirty Most Commonly Found Marian 
Congregational Songs. 
 
 
“Ave Maria! Thou Virgin and Mother”741 
 Many of the Marian congregational songs from this period reflect the virtues of True 
Womanhood as described by Welter. “Ave Maria! thou Virgin and Mother” not only repeats the 
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impossibility of any woman being both virgin and mother, it also ends each stanza by referring to 
Mary as “Sinless and beautiful Star of the Sea.”742 This is an example of yet another unattainable 
quality, as all humans (outside of Jesus and Mary) are sinful. “How pure and frail and white,” 
while describing how “The snowdrops shine,” could be seen as also referencing Mary’s purity.743 
 In “Maiden Mother, meek and mild,” there is a focus on Mary’s submissiveness, one of 
the four cardinal virtues of True Womanhood.744 James White also points out that in the 
nineteenth century, there was an emphasis on “Mary’s submissiveness to the will of God” as well 
as her “subservience.”745 Mary’s lowliness is highlighted in the third and final stanza of “What 
mortal tongue can sing your praise”: “But oh! it was thy lowliness, / Well pleasing to the Lord, / 
That made thee worthy to become / The Mother of the Word.”746  
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The Liturgical Movement and its Effect 
 
 
Virgil Michel and the Liturgical Movement in the United States 
 Virgil Michel (1890–1938), the driving force behind the liturgical movement in the 
United States, wrote that “Pius X tells us that the liturgy is the indispensable source of the true 
Christian spirit; Pius XI says that the true Christian spirit is indispensable for social regeneration.  
Hence the conclusion: The liturgy is the indispensable basis of Christian social regeneration.”747 
Drawing on the work of such Europeans as Prosper Guéranger and Lambert Beauduin, Michel 
sought to reform the liturgy to encourage active participation by the faithful. This reform meant 
favoring the corporate act of participating in the Mass over individual, private devotions, 
including “praying the rosary while the priest prayed the Mass.”748 
 As seen from the above quote, Michel made the connection between liturgy and social 
justice: “Quite simply, liturgy demanded justice. In fact, liturgy was justice in action because it 
embodied that ideal and just society: the reign of God.”749 Drawing on the imagery of the 
Mystical Body of Christ, Michel believed that  
[t]he renewal of the social order would come when the Church lived as the Mystical 
Body of Christ with full and active liturgical participation. The Christian, then, was called 
to live the life of Christ daily as an unceasing act of worship. . . . For the Christian, every 
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action was already a social action, because the believer shared membership in the body of 
Christ.750  
 
Michel felt that if one prayed individually, one would live an individualistic life, while if one 
prayed communally, one could “‘become sincerely social in prayer.’”751 This communal focus 
meant the lifting up of the Eucharist while pushing individualistic devotions, such as the Rosary, 
to the side. This had an effect not only on the decline in Marian devotion, but also on Marian 
congregational song. 
 
 
Marian Decline in the 1950s? 
 In their study of St. Philomena parish in Pittsburgh, Pennsylvania, Timothy Kelly and 
Joseph Kelly examine attendance at the novena to Our Lady of Perpetual Help. Their study finds 
that by the 1950s “the crowds began to thin,” so much so that by the end of the decade “only 40 
percent of the 1950 attendance” still went to the novena.752 Because of their findings, Kelly and 
Kelly are able to conclude that “[t]he pattern identified here suggests that the 1950s were not the 
conservative, tradition-bound years we once thought, but rather a dynamic and tumultuous 
decade. If this proves true, then the dramatic transformation in American Catholicism of the past 
few decades began at least ten years before the Second Vatican Council.”753 As we will see in 
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chapter 5, Marian congregational song also experienced a decline in the years leading up to 
Vatican II. From their findings, Kelly and Kelly were also led to believe  
that American women’s ideology of gender may have changed before the feminist 
movement of the 1960s and 70s. Our study indicates that Catholic women who once 
embraced a ritual that affirmed their roles as passive nurturers increasingly rejected that 
feminine ideal. That they did so in the years before the rebirth of the feminist movement 
suggests that they had begun to redefine their lives earlier than we previously believed.754 
 
What led to the decline in the novena to Our Lady of Perpetual Help? 
 As discussed earlier, many people in the late nineteenth and early twentieth centuries 
prayed novenas and participated in devotions to obtain favors or graces from the treasury of 
merit. The Redemptorists published Our Lady of Perpetual Help magazine that highlighted 
favors answered by Mary, allowing them to show “the value of ‘faith’ over ‘reason.’”755 The 
novena also focused on the idea of “real power as largely immaterial and as deriving from 
passivity.”756 This notion led to more of an emphasis on Mary’s “willingness to help Catholics 
endure their distress” rather than to “remove suffering” or grant “material solutions to their 
worldly afflictions.”757 
 One might characterize the Redemptorist worldview as one of submissiveness (one of the 
four cardinal virtues of True Womanhood). Kelly and Kelly write that  
[a]bove all, the Redemptorists instructed Catholics to pray for the capacity to endure 
suffering with grace, the ability to accept their lot without complaint. Supplicants were 
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not to seek the capability to change the world, or even to change their place within it, but 
rather for the perseverance to tolerate it.758 
 
This sounds very similar to the idea described by Welter that women should accept their place in 
the hierarchy of the cosmos (i.e., a place of subordination) and not attempt to disrupt it. But what 
would happen if women disrupted this way of being and “replace[d] the discourse of faith with 
reason[?]”759 
 As women began to work and earn their own money, they also  
exercised greater control over their marriages and child-bearing experiences as well, 
which suggests that they believed increasingly that they did not have to rely on Mary to 
help their families’ temporal welfare, and that these new avenues of power contributed to 
the decline in a devotion that depended so heavily on women.760 
 
Drawing on the work of William Chafe, Kelly and Kelly explain how at first women going to 
work during and after World War II was a behavioral change, but with the feminist movement in 
the 1960s, this led to ideological changes as well.761 Kelly and Kelly point to the decline in 
novenas to Our Lady of Perpetual Help as “the rejection of that view of women’s roles, as the 
beginning of an ideological transformation that reached its fullest fruition in the feminist 
movement of the 1960s and 1970s.”762 They also see the decline as a symptom of women’s 
“rejection of the belief that power derives from passivity”; instead of asking Mary to help them 
passively endure the “temporal world,” they realized that they had the ability to go out and make 
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changes themselves as they “shed their traditional understanding of the proper ‘feminine’ role in 
society.”763 
 Perhaps the decline expressed by Kelly and Kelly might also be seen as a backlash to 
what Kane describes as a war that “was waged by a return to domesticity and the reinforcement 
of sharply divided traditional gender roles.”764 In addition to being used as a weapon against 
Communism, Mary was also used as a weapon to enforce notions of purity, “motherhood, 
homemaking, and modesty” as people began to make a connection between the “rising sexual 
immorality” and “the decline in Marian devotion.”765 Some complained that “women were 
abandoning their God-given sexual roles, thereby emasculating husbands and sons and leaving 
families without their natural leaders.”766 Although the cardinal virtues upheld by the notion of 
True Womanhood were over one hundred years old, they still seemed to have a stranglehold on 
women, because of the fear of women not conforming to “their God-given sexual roles.” 
 Kane notes that the concepts of Fátima and the Cold War also became intertwined with 
“the modesty crusade.”767 Even the way women dressed was somehow associated with 
Communism: “Seductive feminine fashion was not just a domestic menace, moreover; women 
were assured that cosmic issues were at stake and that their style of dress was a beacon of 
civilization against the immorality promoted by the ‘Red Dragon of Russia.’”768 These ideals that 
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were associated with Mary made it hard for Marian devotion (and congregational song) to 
survive the tumultuous and liberating times of the 1960s and 1970s.  
 
 
Musical Developments 
 
 
Musical Movements and Documents 
 
 
The Formation of Societies 
 Guéranger began his reform of liturgical practices and Gregorian chant by looking to 
models of the past, particularly the “Mythic Middle Ages.” In addition to Guéranger, there were 
others, such as “Augustin Gontier, Paul Jausions, and later other monks such as Joseph Pothier” 
who “worked to replace the ‘theatrical’ music of the baroque and Romantic eras with the almost 
forgotten Gregorian Chant as the genuine music for the liturgy.”769 This work would be taken up 
by musical societies, such as the American Cecilian Society, founded in the United States in 
1873.770 The goal of the Cecilian society was to move from “decadent church music” to “that of 
a liturgical character, revive classical polyphony, and encourage the use of the official Ratisbon 
chant.”771 
 Anthony Ruff comments that “Cecilianism is important for its contribution to historical 
consciousness through its idealization of music of the past, especially Gregorian chant and 
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Palestrina-style polyphony.”772 This “idealization of music from the past” can be seen as a 
symptom of Romanticism that was very popular in the nineteenth century.773 Musical societies 
were not the only ones interested in renewing the Roman Catholic Church’s music; several papal 
musical documents of the first half of the twentieth century supported the same type of music as 
the Cecilian movement: Gregorian chant and polyphony (in the style of Palestrina). 
 
 
Tra le Sollecitudini (1903) 
 O’Malley describes how Pius X’s Motu Proprio Tra le Sollecitudini (hereafter TLS), was 
representative of his larger goals to “rally the faithful against the spirit of the age by fostering 
modes of worship that purportedly prevailed in the Middle Ages or patristic era and that would 
effect the spiritual regeneration of society. Implicit in the decrees, therefore, was the principle 
that changes could legitimately be made to make the present conform to a normative past.”774 In 
TLS, one seems to see the “Mythic Middle Ages” creeping in. TLS called for “sacred music” over 
“profane” or “secular music,” particularly the music of Gregorian chant and polyphony.775 
Although the congregational singing of Gregorian chant may not have caught on everywhere, 
O’Malley admits that Pius X did succeed “in promoting frequent, even daily” Eucharist, and his 
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notions of liturgical and musical reform (including the more active participation of the laity) 
would be “take[n] to its logical conclusion” at Vatican II.776 
 
 
Mediator Dei (1947) 
 Ruff describes Pius XII’s Mediator Dei (hereafter MD) as “a position of cautious 
affirmation” of the liturgical movement.777 While affirming the liturgical movement’s use of the 
image of the Mystical Body of Christ, and describing the Latin language as a “sign of unity,” 
MD also said the vernacular “can often be of great pastoral use (MD §60).”778 MD continued the 
call of Pius X and the liturgical movement for the laity’s participation in the liturgy (MD §80).779  
Two emphases with respect to music are significant: the more favorable and tolerant 
attitude toward modern music at MD 193, and the mention of vernacular singing at Mass 
at MD 194. Ultimately, the significance of MD is its affirmation of the Liturgical 
Movement and its emphasis on the active participation of all the baptized. By making the 
Liturgical Movement the official program of the Church, this encyclical strengthened 
those forces that were later to prove problematic for many musical traditions.780 
 
The favorable attitude towards modern music, the vernacular, and the liturgical movement, while 
important, would all contribute to the decline of Marian congregational songs in the years 
leading up to Vatican II.  
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Musicae Sacrae Disciplina (1955) and Instructio de Musica Sacra et Sacra Liturgia (1958) 
 Pius XII’s Musicae Sacrae Disciplina (hereafter MSD), in the words of Ruff, “goes 
beyond TLS in many important respects.”781 This includes the expansion “to allow types of 
music previously held to be profane and to give increased encouragement to vernacular 
singing.”782 Pius XII’s Instructio de Musica Sacra et Sacra Liturgia, written weeks before his 
death, is described by Ruff as a “summary and codification of preceding directives presented in 
great detail” and therefore there are “no new teachings and its disciplinary directives break little 
new ground.”783 Ruff does point out, however, that this document contains more of a “legalistic 
spirit” as well as “a desire to limit the influence of the Liturgical Movement.”784  
 
 
The Effect of Musical Movements and Documents in the United States 
 
 
The Effect of the Liturgical Movement  
In the United States, the leaders of the liturgical movement worked to implement Pius 
X’s call for more active participation, and this included the realm of music and singing in the 
liturgy. Like Pius X, the liturgical movement used chant (from Solesmes, not Ratisbon) as the 
model to help in the “call for the restoration of congregational singing.”785 Introducing 
congregational song into the liturgy was not easy; in fact, some felt it was “superfluous to the 
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liturgy itself” and even “interfered with their private devotions” that were said during Mass.786 
Keith Pecklers also describes how “American Catholics continued to resist chant as cold and 
uninteresting, compared with the more emotionally-charged operatic music in vogue during 
those years.”787 
With regards to Marian congregational song, while the liturgical movement welcomed 
Marian chants, other forms of Marian congregational songs were not. Pecklers points out that 
“the emphasis was primarily on Gregorian chant rather than hymnody. Some Catholics argued 
that they were singing liturgically when they joined in the corporate singing of sentimental 
Marian hymns such as ‘Bring Flowers of the Fairest.’ The pioneers reminded their hearers that 
all congregational singing was not necessarily liturgical.”788 The point of singing during 
corporate worship was to contribute “to the upbuilding of the Mystical Body of Christ” and to 
shift the focus from “the individual and on his or her personal relationship with God” to the 
“corporate membership in the body of Christ.”789 
 
 
The Effect of Musical Documents on Hymnals 
 Many of the hymnals of this period were influenced by one or more of the papal 
encyclicals written on music. Some hymnals named Pius X in their title, such as the Marist 
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Brothers’ American Catholic Hymnal (1921), which in its complete title mentions that it is 
written “According to the Motu Proprio of his Holiness Pope Pius X.”790 There is also the Pius X 
Hymnal (1956) that was compiled by the Pius Tenth School of Liturgical Music. Other hymnals, 
such as the De La Salle Hymnal (1913) and the Treasury of Catholic Song (1915) contain 
mention of TLS in the preface. In 1955 the Mediator Dei Hymnal was published, named for Pius 
XII’s document.791 Our Parish Prays and Sings (1958), as Boccardi points out, is based on MSD, 
which had only come out three years before.792  
 
 
Marian Congregational Song as Influenced by Musical Movements and Documents 
 
 
When Were Marian Congregational Songs Sung? 
When exactly were Marian congregational songs sung before Vatican II? Boccardi claims 
that “[m]ost devout Catholics knew singing and vernacular hymns . . . through attendance at 
novena services, Benediction, parish missions, Stations of the Cross, and May crownings.”793 
Many of the Marian congregational songs already commented upon were associated with these 
devotions, particularly novenas, Stations of the Cross, the May crownings, and other devotions 
related to the month of May. While the laity was able to participate through singing at these 
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services, they were to be silent during the Mass, since the music (if there was any) was usually 
sung by the choir.794 
Frank Quinn points out that “metrical hymnody as we know it never became a regular 
element in the Western Roman Catholic Eucharist.”795 What Quinn describes as “metrical 
hymnody” was used outside of the “official liturgy,” thus creating what he describes as a 
“dichotomy between official liturgy and popular religious music,” a dichotomy that “remained in 
force until the twentieth century, and to some extent the distinction still holds.”796 Quinn gives an 
excellent description of the place of many Marian congregational songs before Vatican II: 
Catholics did sing hymns, not in public liturgical services but in devotional rites. These 
prayer occasions, more than the official liturgy, spoke to the peoples’ feelings. Here 
strophic hymns played a role. Unlike hymns for the hours, which were not so much 
directed to individual feelings but rather expressed time of day or liturgical feast or 
season and, furthermore, were in Latin, devotional hymns paid little attention to liturgical 
proprieties. For example, they were addressed directly to the saint being honored; their 
purpose was to move the emotions of the worshiper. Many were also in the vernacular. 
Finally, their theological content was minimal, excepting such hymns taken from earlier 
liturgical sources, such as the Tantum ergo at benediction. For the most part, little of this 
music was fit for liturgical usage. As a consequence, with the insistence on the people’s 
musical participation in the liturgy after Vatican II there was little music from the 
Catholic past that could be recycled for use by congregations, especially once texts were 
to be sung in the vernacular. Much music was, therefore, “borrowed” from Protestant 
churches.797 
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This quote is extremely telling, as it points to what we will discover in the years following 
Vatican II: that because many of the pre-Vatican II Marian congregational songs were tied to 
devotional practices outside the liturgy, they did not fit into a post-Vatican II theological and 
liturgical framework. 
 Quinn points out that some churches had a long tradition of using the vernacular during 
the Mass, such as in Germany, but in most countries there was the “sung/solemn/high Mass” (the 
missa cantata) where the choir sang all the music in Latin, or the missa lecta or “read Mass.”798 
It was during the missa lecta that there were increasing allowances for the use of “vernacular, 
popular music, as well as the spoken Latin dialogue with the presider (giving us the so-called 
‘dialogue’ Mass).”799 The “dialogue Mass” or “low Mass” not only provided the people the 
opportunity to participate by reciting responses, it was also the vehicle through which “the 
singing of popular songs” and “metrical hymns entered Roman Catholic Eucharistic liturgy in 
the twentieth century.”800 
 
 
Marian Congregational Songs on the “Black List” 
 Michael Malloy describes many of the congregation songs associated with “extra-
liturgical activities” as being “largely of a sentimental, pietistic nature.”801 Pecklers points out 
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that TLS “challenged the use of overly theatrical music, and called for a return to music that was 
truly liturgical.”802 This in turn led to the creation of “diocesan regulations on Church music 
throughout the United States. Dioceses issued ‘white’ lists of approved liturgical music and 
‘black’ lists of music not permitted in churches.”803 In 1922 the Society of St. Gregory of 
America804 created such a “Black List” of music that was “not in accordance” with TLS.805 
 The list of banned hymn and choir-books included several in this study, such as May 
Chimes, Wreath of Mary,806 and “all editions to date” of the St. Basil’s Hymnal. The New St. 
Basil Hymnal (1958) sought to rectify this condemnation by changing the contents of the 
hymnal, even noting that this new edition was “[a]pproved by The White List Committee of the 
Society of Saint Gregory of America.”807 On the list of “Miscellaneous Disapproved Music” are 
two Marian congregational songs that made the List of the Thirty Most Commonly Found 
Marian Congregational Songs: “Mother dearest, Mother fairest” and “Mother dear, O pray for 
me.”808 The list concludes with an explanation:  
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What the Society of St. Gregory has condemned in the way of unliturgical music applies 
to those so-called Revised Hymnals which have merited the disapproval of the authorities 
simply because the compilers and editors have chosen to disregard the very plain 
recommendations contained in the MOTU PROPRIO.809 
 
 There was a great deal of tension surrounding music and the liturgy in the years leading 
up to Vatican II, and Marian congregational song and devotion was right in the center of the 
debates. In fact, O’Malley describes the 1950s as a time when “behind the placid façade that 
Catholicism present[ed] to the world, a clash of epic proportions was waiting to happen.”810 It is 
to that “clash of epic proportions” and its aftermath that we now turn. 
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CHAPTER FOUR 
 
“THE MADONNA IS NOT PLEASED WHEN  
SHE IS PUT ABOVE HER SON”811 
 
 
Introduction 
 
Mary the Dawn, Christ the Perfect Day; 
Mary the Gate, Christ the Heav’nly Way! 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 
Mary the Mother, Christ the Mother’s Son; 
Both ever blest while endless ages run.812 
—Justin Mulcahy, C.P., “Mary the Dawn” 
 
This text, although written by Fr. Justin Mulcahy almost ten years before the beginning of 
Vatican II in 1962, points to what was to come: a more balanced Mariology in which Mary is 
discussed in relation to Christ, rather than by herself, as well as the use of biblically-based 
imagery to describe Mary. This move to a more minimalist approach to Mary did not come 
without a battle at the Second Vatican Council. 
Following the “long nineteenth century,”813 with its great devotion to Mary through the 
apparitions at Lourdes and Fátima, the promulgation of the Immaculate Conception in 1854, and 
twentieth-century developments—including the promulgation of the Assumption in 1950—there 
was much discussion during the Second Vatican Council whether or not a new Marian doctrine 
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would be defined.814 According to John O’Malley, devotion to Mary “was in fact one of the most 
striking and distinguishing characteristics of Catholic piety that had never been stronger than on 
the eve of Vatican II.”815   
This chapter begins by examining the proceedings at Vatican II and the debates between 
the minimalists (progressives) and maximalists (conservatives) regarding the declaration of a 
new Marian doctrine, and whether a statement on Mary should be included in Lumen Gentium 
(hereafter LG) or developed in a separate document. Much attention was also given to the 
ecumenical consequences of any further declarations on Mary, as she was being hailed as the 
“Promoter of Christian union.”816 After studying what was said about Mary in the eighth chapter 
of LG, we will look at the Marian devotion and writings of the popes, beginning with John XXIII 
through Benedict XVI. Some of the Marian apparitions in the late twentieth century will be 
surveyed, along with developments in Marian feasts and liturgies. Post-Vatican II Roman 
Catholic spirituality in the United States will be examined, particularly the perceived post-
Vatican II “piety void” and the impact of the feminist movement on Marian devotion. Finally, 
we will look at some of the Roman Catholic liturgical and musical documents published after 
Vatican II, assessing their impact on U.S. Roman Catholic hymnals and Marian congregational 
song.   
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Vatican II and Mary 
 
 
The Context of Vatican II 
 John XXIII’s announcement in early 1959 of his intention to hold a Council came as 
quite a surprise to everyone.817 At Vatican I, the pope was declared infallible, so “some 
theologians predicted that there would never be another council because it seemed to them that 
now the pope could solve all problems.”818 Pius XI and Pius XII had thought about reopening 
Vatican I to complete it, but John XXIII—who may or may not have known of Pius XI and Pius 
XII’s previous intentions—decided to call this council Vatican II.819 
 What exactly did John XXIII envision for this Council? One word often associated with 
Vatican II is aggiornamento, a word that John XXIII used in reference to the Council, which in 
Italian means “bringing up to date.”820 On January 25, 1959, John XXIII made the announcement 
that he would be calling a council, in which he outlined some of his goals: “the need to reaffirm 
doctrine and discipline”; “‘the enlightenment, edification, and joy of the entire Christian 
people’”; and “to extend ‘a renewed cordial invitation to the faithful of the separated 
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communities to participate with us in this quest for unity and grace, for which so many souls 
long in all parts of the world.’”821 
 O’Malley describes John XXIII’s announcement as “remarkable for two reasons.”822 The 
first is that John XXIII spoke “in altogether positive terms.”823 As O’Malley points out, and as 
repeatedly observed in chapter 3, the previous popes often spoke in a negative tone, condemning 
“the evils of the times.”824 John XXIII, however, was speaking in positive tones, particularly in 
the area of ecumenism, the second “remarkable” trait mentioned by O’Malley. “John’s stated 
aims quite directly extended a hand in friendship to the other Christian churches, and they did so, 
it seemed, without strings attached.”825 The concern for ecumenism would be very important in 
the discussion surrounding Mary at Vatican II.  
 
 
On the Eve of “Development” 
In looking at what happened at Vatican II, O’Malley makes the distinction between 
ressourcement and ad fontes in his discussion of the debate over continuity and discontinuity in 
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Vatican II with regards to past councils.826 He interprets ressourcement as a “return to the 
sources with a view to making changes that retrieve a more normative past,” such as the changes 
made during the Gregorian Reform of the eleventh century.827 Ad fontes, “the motto of the great 
humanist movement of the Renaissance,” is, historically speaking, “a call to return to the good 
literature of antiquity to displace the Latin jargon or doggerel, as the humanists saw it, of ‘the 
schools,’ that is, the universities. It was a call to recover a more literary style of discourse.”828 
 In the years immediately preceding Vatican II, there was a ressourcement seen in the 
theological movement in France known as la nouvelle théologie by those in Rome who opposed 
its teachings.829 Many of these theologians were silenced by Pius the XII and condemned in his 
1950 encyclical Humani Generis.830  
Ad fontes and ressourcement—these catchwords are, on the surface, about discontinuity. 
By the time of Vatican II even the most conservative theologians admitted that some 
form of “development” had taken place in the teaching of the Church through the 
centuries. Newman’s Essay on the subject, received with suspicion in Catholic circles 
when first published, was now taken as its virtually definitive exposition. But 
“development” was usually understood as moving further along a given path, as with the 
definition of the dogma of the Assumption following the definition of the Immaculate 
Conception and leading to the hope expressed by many on the eve of Vatican II for 
further Marian definitions at the council. Ressourcement is not quite the same thing. It 
looks to the past for norms or practices or mind-sets that somehow are going to change or 
correct or at least qualify the direction of current developments.831 
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It was precisely this hope for “development” that was sensed among the bishops in the 
antepreparatory documents of Vatican II.832 
 
 
The Battle Over Mary 
 
 
De Beata Virgine Maria 
 From the time that Pope John XXIII announced the convening of Vatican II in 1959 to 
his opening address on October 11, 1962, much work was done preparing the documents and 
ideas to be discussed during the Council. Alberigo notes that the antepreparatory commission for 
Vatican II had over 600 vota833 asking for “a document that would clarify the standing and role 
of the Virgin Mary.”834 Although the official Quaestiones did not include Mary among the topics 
of the Theological Commission, 
[t]he “Sinesti finale,” 4, had noted that 280 bishops had asked for a definition of the 
universal mediation of Mary and 45 a definition of her spiritual maternity, while 61 
bishops questioned the opportunity of such definitions on the grounds that they are not 
needed for the good of the Church and would cause problems for the return of the 
separated brethren. The Holy Office’s own summary of the episcopal vota, said that 350 
bishops had mentioned the Virgin’s privileges, especially her mediation, while 60 had 
thought a definition inopportune “because of the separated.”835 
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Already a division was evident among the bishops as to what to do regarding Mary: should there 
be a further definition of Mary or should they refrain from saying anything about Mary that 
would impede ecumenism? 
Sebastian Tromp, the author of the original outline on Mary (De deposito), seemed to 
favor not having a separate schema for Mary: “‘the Blessed Virgin Mary belongs to the center 
and not to the periphery of the Church.’”836 Luigi Ciappi, a member of the subcommission that 
was charged to “prepare the work of the TC [Theological Commission],”837 elaborated the 
outline in Schema compendiosum De deposito: “‘The Blessed Virgin Mary. Not at the periphery 
but at the heart of Christianity: as the Mother of the Word Incarnate. Partner of Christ the Savior, 
Most holy Mother of all the members of Christ, Universal Mediatrix. Virgin before giving birth, 
while giving birth, after giving birth.’”838 During the meeting on December 21, 1960, Tromp and 
the secretaries of the Theological Commission’s subcommission put the schema for the Blessed 
Virgin Mary into the schema on the Church, De Ecclesia.839 
Carl Balič, a mariologist who worked for the Holy Office, was given the task of 
preparing the text on Mary, and he presented his first draft in April 1961.840 A few months later 
in July the second draft appeared “as the fifth chapter, ‘De Maria Matre Iesu et Matre Ecclesiae’ 
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of the ‘Capita varia’ De Ecclesia.”841 Balič went about composing the three page text with 
fourteen and a half pages of notes (mostly references to Papal documents):  
there were no statements in his text that could not be found in papal documents, that it 
was aimed at certain errors with regard to virginitas in partu, Mary’s knowledge of the 
divinity of her Son at the time of the Annunciation, and mistakes made by both 
maximalists and minimalists, that it had consciously avoided language that would cause 
difficulties to dissidents, restricted itself to the actual economy of salvation, explained 
how Mary’s mediation did not compromise Christ’s unique role, and urged everyone to 
pray to Mary as the “Promoter of Christian union.”842 
 
Here was proposed a document that was not going to say anything new about Mary in an attempt 
to give Mary a role of unity in the ecumenical movement. 
 In the written comments from the September plenary session of that year, some wondered 
why this schema was in De Ecclesia and not in a separate document.843 Some felt the document 
was “excessive,” while others felt it was not strong enough. It is also important to note that the 
title was changed from “Mater Ecclesiae” to “De Maria, Matre Corporis Christi Mystici”; this is 
another instance of the opposition created by the minimalists against saying something new 
about Mary, such as declaring her “Mother of the Church” (Mater Ecclesiae). 
The text was revised again in March 1962, and Balič pointed out that it might be better to 
have a separate text so the schema could be “expanded.”844 The subcommission of De Ecclesia 
accepted the text and approved it. Tromp, however, objected to the “statements about the 
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mediation of Mary,” and the subcommission adjusted the statement, taking this into 
consideration. The Central Preparatory Commission (CPC) approved the text in April, but not 
without the intervention of Pope John XXIII.845 
While some members of the CPC worried about the “assertion of the mediation of Mary,” 
some members, such as Cardinal Augustin Bea, did not: “‘We should not be afraid of offending 
the Protestants; today many of them sincerely venerate the Blessed Virgin.’”846 The Theological 
Commission held firm on the issue of mediation:  
But on the major issue of the mediation of the Blessed Virgin, it refused to budge, giving 
as two of its reasons that to be silent on the issue would cause scandal to many of the 
faithful who would see it “as coming from an inferiority complex towards Protestants” 
and that “to reserve the title of Mediator to Christ alone would be an implicit admission 
that the Church has erred for centuries in matters of faith.”847   
 
Here is evidence of the growing conservative (maximalist) view of Mary. It seems, however, that 
this issue was not one of concern about devotion to Mary, but rather of refusing to compromise 
Roman Catholic beliefs in order to make the Protestants comfortable, as well as avoiding 
admission of having proclaimed incorrect teachings for centuries. While most of the bishops 
seemed to be happy with De Beata Maria Virgine, there was still a “substantial minority,” 
including the theologian Yves Congar, who asked the Council to “not promulgate any new 
Marian doctrines, particularly because of the ecumenical implications.”848 
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Genesis of the Document Within the Council 
“No part of the constitution on the Church gave rise to as many commentaries or elicited 
such a flood of publications as what the Council said about the Virgin Mary.” 849 The document 
on Mary would lead to one of the closest votes in the entire Council. The document’s story 
within the Council begins as it was sent to the CPC in June 1962. Vatican II opened in October 
1962, and on November 10, 1962 the document on Mary was distributed to the members of the 
Council, but was “not discussed during the first period of the Council.” At the end of January 
1963, the Conciliar Commission decided that the document would be separated from the schema 
on the Church and sent separately. It was distributed to the Council Fathers on April 22, 1963, 
and “was unchanged except in title, which had become ‘The Virgin Mary, Mother of the 
Church.’” Many hoped for a further definition of Mary as co-redeemer or “Mother of the 
Church.”850 This title had become a major “point of contention” at the Council because, 
according to the Doctrinal Commission, although “it lacked any theological basis, it was 
nonetheless proclaimed, at the end of 1964, by a formal act of Pope Paul VI.”851 
The authors of the schema made it clear that they  
made an effort to be objective by opposing both maximalist and minimalist errors in 
Marian devotion. They also sought to give proof of ecumenical openness by assuring the 
reader that they had omitted expressions and terms that, though valid, could be difficult 
for the separated brethren to understand; for example, the mediation of the Virgin, far 
from being an obstacle to the mediation of Christ, honors it instead.852   
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Again the Council attempted to put ecumenism first. This is a common theme in Vatican II; an 
open, friendly dialogue that would pervade the documents of the Council.853 This spirit of 
dialogue and engagement with the modern world started with the man who convened the 
Council, Pope John XXIII.  He set the tone for the Council in 1959 not only by what he said, but 
also by the style in which he said it. Vatican II was not only about aggiornamento, it was also 
“Pope John XXIII’s call to ‘open a window and let in a little fresh air’ to the Catholic 
Church.”854  
In his discussion of the “four phenomena in the history of the West” which he calls the 
“four cultures of the West,”855 John O’Malley describes Vatican II as fitting into “Culture 
Three,” which is more about open, friendly dialogue as opposed to “Culture Two.” Culture 
Three, the “Humanistic Culture” is marked by dialogue and a penchant for the literary form, 
specifically the use of “a rhetorical, not a dialectical style,” and its goal is “to change society for 
the better” by seeking “common ground” through compromise.856 Culture Two, the 
“Academic/Professional Culture,” on the other hand, is marked by a “style of discourse” that is 
“logical, rigorous, left-brain discourse that moves to resolution,” and its goal is the “close 
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examination of particulars that lead to precise distinctions formulated in sharply defined 
concepts.”857 
 O’Malley argues that Vatican II embodied Culture Three in its use of dialogue and desire 
for collegiality, particularly in the document Gaudium et spes (1965), the “Pastoral Constitution 
on the Church in the Modern World.”858 Unlike previous Roman Catholic documents, which had 
a mostly negative attitude towards the world (many of which were discussed in chapter 3), 
Gaudium et spes also “raise[s] appreciation for the positive.”859 In addition to affirming “the 
dignity of the human person,” Gaudium et spes also speaks of “the need to work together for the 
common good—specifically to work together on issues such as poverty, war and peace, and the 
arms race.”860 
As the schema stood in March 1963, it represented the second approach of the 
maximalists. Those who wanted the Marian schema in the Church schema represented the first 
approach of the minimalists, who “located the Mother of God in the history of salvation.” 
Alberigo notes that “[t]he final reintegration of the schema in Lumen Gentium would respond to 
the ecumenical concerns of Vatican II: veneration of the Blessed Virgin Mary would receive a 
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christological foundation.”861 The minimalists desire to keep a hold on Marian devotion and 
doctrine, mostly in the name of ecumenism, would eventually win. 
 
 
Debate during the Council and the Vote 
The maximalists and minimalists continued to clash in the debate preceding the vote on 
the Marian document. Bishop García Martínez, Titular Bishop of Sululos, pointed out what the 
minimalists saw as the absurdity of some Marian devotion when he asked “how much longer the 
Church was to be embarrassed by such ‘relics’ as Our Blessed Lady’s milk and veil, St. Joseph’s 
sandals, and the like.”862 The theme of ecumenism, which preceded the debate on Mary, 
continued over into the Marian debate. Cardinal Alfredo Ottaviani,863 who made a failed attempt 
to move the discussion to Mary before De ecclesia, asserted, “‘[a]s a matter of fact, we have 
many points in common with our separated brethren. We are united in our love for her. After 
discussing various points of difference, it is well for us to remember that she can serve to unite 
us.’”864  Bishop Luigi Carli, the spokesman for Ottaviani, offered the stronger, more conservative 
and uncompromising view in his complaints against the schemas De Ecclesia and on Revelation, 
saying that it did not matter if they “‘offend Protestants. Thus it seems as though we cannot 
speak of the Blessed Virgin Mary, nor may we talk of the Church Militant. We dare not mention 
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communism. We can hardly mention ecumenism, and we will be outlawed if we bring up justice 
or chastity. Thus the Council is slowly petering out before a series of taboos.’”865 
Archbishop Ferrero di Cavallerleone, however, offered the minimalist view of attaching 
the schema on Mary to De Ecclesia, because he felt “[i]t was not possible to speak of the Church 
without speaking of Mary.”866 The cardinal archbishop of Santiago de Chile spoke on behalf of 
the forty-four Latin American bishops, and he agreed with Archbishop Ferrero di Cavallerleone, 
saying it was common in Latin American countries for devotion to Mary to be “‘too far removed 
from the proper devotional life of the Church.’”867 The theology of Mary was to be placed within 
the “whole doctrine of Christian salvation,” and therefore the schema should be a part of the 
schema on the Church.868 The Bishop of Cuernavaca (Mexico) agreed, making an interesting 
point about ecumenical dealings and misunderstandings amongst Catholics and non-Catholics: 
“It was desirable to demarcate the boundaries of Marian devotion to correct certain tendencies in 
popular devotion, and in order to explain the matter better to non-Catholics who sometimes had 
wrong notions about the Church because of these excesses. ‘Devotion to Mary and the saints, 
especially in our countries, at times obscures devotion to Christ.’”869   
It seems as though the great outpouring of devotion to Mary, following the “long 
nineteenth century” and the promulgation of the two latest Marian dogmas had created too much 
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emphasis on Mary and not enough on Christ. This trend is certainly evident in regard to the 
music devoted to Mary preceding Vatican II. There were those, however, who wanted to 
maintain the maximalist perspective in Marian devotion. The cardinal archbishop of Tarragona 
argued against the minimalist perspective as he spoke on behalf of the fifty-six Spanish bishops. 
In his defense of Marian devotion, which was strong among his flock of believers, he argued to 
keep Mary’s document separate from De Ecclesia  
“because the mystery of Mary is greater than the mystery of the Church. There is danger 
that she would be seen in a merely passive role as representing the Church, as the 
Church’s eldest daughter, and not as the mother of the Church by her vivifying 
influence.” However, if the Marian schema was to be added, he asked that it be made 
Chapter II and should in content be as profound and extensive as the subject deserved.870 
 
During the Council, Archbishop Pericle Felici871 warned against distributing pamphlets 
within the Council hall. Fr. Balič, who wanted a separate schema for Mary, continued to 
distribute his Marian pamphlet within the Council hall, abusing his powers by printing the 
pamphlet through the Vatican Press to make it look like an official schema.872 Despite such 
underhanded tactics as those of Fr. Balič, the minimalists narrowly prevailed in what was taken 
by some as a vote “for” or “against” Mary when the vote was taken on October 29, 1963.873  
Of the 2,193 votes to be cast, a 51% majority would decide the question, since it was a 
procedural matter. . . . When the secretary general announced the results, there was a 
profound silence. The Fathers had voted 1,074 for a separate schema, and 1,114 for 
incorporating the doctrine in De Ecclesia. Only forty votes separated the two groups. It 
would be difficult to describe it as a victory for the progressives, since the issue was not a 
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clear-cut one. But one thing was clear: even though they had made such a fuss, and used 
such extreme measures as faked Council documents, the Curial party had lost by a slim 
margin.874  
 
This would be one of the closest votes during the entire Council,875 and as Elizabeth 
Johnson points out, it marked a “seismic upheaval” in which the “theological earth shifted back 
to realignment with the pattern of the first millennium.”876 In this “clash of the titans,” the 
“curialist representatives of the ‘Age of Mary’” who supported a “nonhistorical, authoritarian 
orthodoxy accompanied by a piety that focused on the world to come,” had lost to the “northern 
European alliance, which advocated dialogue with the modern world.”877 The question of Mary 
as a symbol of whether or not the Roman Catholic Church is turning in on itself or allowing itself 
to “enter into history and engage the social and political implications of the gospel” will be 
explored later.878 
Although Pope Paul VI did not interfere “on principle” with the proceedings dealing with 
Mary, he did later announce his favor for incorporating her into the schema on the Church, and 
later conferred the title “Mother of the Church” to Mary during his address to the Council on 
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November 21, 1964 at the closing of the Third Session.879 Paul VI did not go as far as to please 
the maximalists by proclaiming a new Marian dogma, but he did spend much of his speech 
defending the new title he conferred, a title that was a point of contention from the earliest 
proceedings on Mary, even before the Council opened in 1962.880 Paul’s speech was seen as “an 
indirect rebuke to the Theological Commission for having refused Mary the title which he now 
gave her.”881 O’Malley points out that the reasons why the title “Mother of the Church” had been 
left out of LG included that “the title was not traditional, it would displease Protestants, but, most 
fundamentally, it seemed to put Mary above the church rather than within it, where she was the 
preeminent model for Christians.”882 Despite the fear that this new title would create more 
clamor for another Marian dogma, the opposite seemed to happen.883 As we will see, Paul VI 
would attempt to quell those who wanted something further on Mary with his encyclical Marialis 
Cultis in 1974.884 
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Chapter VIII of Lumen Gentium 
After all the arguments about whether or not to say something new about Mary and give 
her a separate document or to include her in the Dogmatic Constitution on the Church, Lumen 
Gentium (LG), what exactly was said about Mary?885 The chapter on Mary seems to have left the 
door open to further discussion: 
[i]t does not, however, intend to give a complete doctrine on Mary, nor does it wish to 
decide those questions which the work of theologians has not yet fully clarified. Those 
opinions therefore may be lawfully retained which are propounded in Catholic schools 
concerning her, who occupies a place in the Church which is the highest after Christ and 
also closest to us.886   
 
The second section, “The Function of the Blessed Virgin in the Plan of Salvation,” talks 
about Mary’s place in the Hebrew Bible and New Testament, and Mary in her relationship to 
Christ from the Incarnation as a “predestined mother” to her role at Pentecost.887 Here again is 
mention of Mary’s predestination, as well as the comparison between Mary and Eve, both 
themes that were prevalent in the declaration of Mary’s Immaculate Conception in 1854. The 
third section, “The Blessed Virgin and the Church,” reiterates that there is only one mediator, 
Christ, while still giving Mary the titles of “Advocate, Helper, Benefactress, and Mediatrix.”888 
After all the debate on the mediation of Mary and her overshadowing of Christ, we see the 
document trying to make it clear that Christ’s place is first and foremost: “The Church does not 
hesitate to profess this subordinate role of Mary, which it constantly experiences and 
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recommends to the heartfelt attention of the faithful, so that encouraged by this maternal help 
they may the more closely adhere to the Mediator and Redeemer.”889 This section ends by 
discussing Mary as a model for the Church and describing her special relationship with the 
Church.890 Mary and the Church are compared as virgins both faithful to their spouses, themes 
that have been running through Christianity since the fourth century when Ambrose declared 
Mary “the type and image of the Church.”891 
The fourth section on “The Cult of the Blessed Virgin in the Church” notes that Mary is 
“above all angels and men” and “second only to her Son,” which gives her the right to be 
honored by a “special cult in the Church.”892 While Mary is accorded a special place, the 
document is quick to note that devotion to her should not be taken too far, warning of “false 
exaggeration”; here is the minimalist perspective, fearing a maximalist view that would hinder 
ecumenism: “Let them carefully refrain from whatever might by word or deed lead the separated 
brethren or any others whatsoever into error about the true doctrine of the Church.”893 The 
chapter on Mary ends with the fifth and final section, “Mary, Sign of True Hope and Comfort for 
the Pilgrim People of God.” Pope John Paul II would later pick up the idea of Mary as a “sign of 
certain hope and comfort to the Pilgrim People of God” in the second chapter of his encyclical 
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Redemptoris Mater (hereafter RM).894 This section ends with a nod to the ecumenical impact of 
Mary by acknowledging the worship of Mary among “separated brethren . . . especially among 
the Easterns, who with devout mind and fervent impulse give honor to the Mother of God, ever 
virgin.”895  
 
 
Worldwide Roman Catholic Developments 
 
 
Papal Encyclicals, Pronouncements, and Marian Devotion 
 
 
John XXIII (1958–63) 
 Although Kelly describes John XXIII’s Mariology as a “a retreat from Pius XII’s” which 
was “perceptible,”896 Thomas Thompson writes that John XXIII’s Marian devotion, “as can be 
seen in his Journal of a Soul, was sincere, authentic, and, in comparison with some tendencies of 
the time, restrained.”897 As is seen from the title of this chapter, John XXIII “warned the clergy 
of Rome about excessive and sentimental forms of piety which put Mary above Christ,” and he 
“expressed his preference for the simpler practices and doctrine of the early Church.”898  
Despite his restraint in Marian devotion as compared to Pius XII, John XXIII still valued 
Mary’s intercession. In the week leading up to the opening of Vatican II (which was October 11, 
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“the feast of the Divine Maternity of the Virgin Mary”), John XXIII visited the House of Loreto 
and spoke highly of Mary, calling her the “‘first star above the council . . . as the light that shines 
as we proceed trustfully towards the great ecumenical gathering which the whole world 
awaits.’”899 He called upon Mary’s intercession, noting that “‘in future years, may it be said, that, 
through Mary’s motherly intercession, the grace of God prepared, accompanied and crowned the 
twenty-first Ecumenical Council, imparting to all the children of the Holy Church new fervor, 
generosity, and firmness of intention.’”900 
 
 
Paul VI (1963–78) and Marialis Cultis (1974) 
 The kind-hearted man known as “Good Pope John” was followed by Paul VI, a man who, 
as Cardinal Montini attending the first session of Vatican II, “spoke of Mary as ‘Mother of the 
Holy Church,’” 901 and later conferred that title upon Mary in his new role as Pope. Paul VI 
continued John XXIII’s call for peace in the world, and in 1967 he visited Fátima “(at her 
[Mary’s] personal bidding, he claimed), to pray for peace.”902 Paul VI also tried to quell the fear 
of some that Vatican II and its liturgical reforms were “not favorable to Marian devotion.”903 In 
Signum magnum (1967), he wrote that “[t]here need be no fear . . . that the reform of the liturgy . 
. . involves any diminution of the ‘altogether singular’ veneration of the Mother of God.”904 
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 After Vatican II, there was a perceived “piety void,” particularly in the realm of Marian 
devotion. It was in response to this perceived decline, and the petitions of those like Fr. Patrick 
Peyton who asked “that the rosary be accepted as a liturgical prayer,” that Paul VI wrote 
Marialis Cultis (hereafter MC) in 1974.905 As Thompson points out, MC also twice refers to the 
goal of “the right ordering and development of devotion to the Blessed Virgin Mary.”906 This 
seems to point to the emphasis throughout the document that any form of Marian devotion must 
be related to Christ (a theme from Vatican II), because Marian devotion is Christian worship 
insofar as “it takes its origin and effectiveness from Christ, finds it complete expression in 
Christ, and leads through Christ in the Spirit to the Father.”907 
In the Introduction to MC, Paul VI writes about the changes that devotions had 
undergone since Vatican II which necessitated the writing of this document: “Certain practices of 
piety that not long ago seemed suitable for expressing the religious sentiment of individuals and 
of Christian communities seem today inadequate or unsuitable because they are linked with 
social and cultural patterns of the past.”908 MC is divided into three sections which include 
reflections on (1) Mary in the liturgy, (2) “considerations and directives suitable for favoring the 
development of” Marian devotion, and (3) the Rosary.909 The section on liturgy explores Mary’s 
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place in the revised liturgical calendar and lectionary. Here is expressed the need to balance the 
emphasis on Mary and Christ in worship in an effort to prevent “any tendency (as has happened 
at times in certain forms of popular piety) to separate devotion to the Blessed Virgin Mary from 
its necessary point of reference—Christ.”910 This is a tendency seen repeatedly in Marian 
congregational songs written before Vatican II. 
In the section on Marian devotion, Mary is offered as  
a model of the spiritual attitude with which the Church celebrates and lives the divine 
mysteries. . . . she is recognized as a most excellent exemplar of the Church in the order 
of faith, charity and perfect union with Christ, that is, of that interior disposition with 
which the Church, the beloved spouse, closely associated with her Lord, invokes Christ 
and through Him worships the eternal Father.911 
  
This section goes on to describe Mary as the “attentive Virgin,” the “Virgin in prayer,” the 
“Virgin-Mother,” the “Virgin presenting offerings,” and as the “teacher of the spiritual life for 
individual Christians.”912 In the section on Mary as the “Virgin in prayer,” the Magnificat is 
described as “Mary’s prayer par excellence, the song of the messianic times in which there 
mingles the joy of the ancient and the new Israel.”913  
In addition to offering ways in which Mary is a model, the section on devotion also offers 
“principles” in an attempt to renew Marian devotion, which has been “subject to the ravages of 
time.”914 As a result of this renewal, the elements that are “transient” should be replaced by an 
emphasis on “the elements that are ever new” in order to “promote genuine creative activity and 
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at the same time to proceed to a careful revision of expressions and exercises of piety directed 
towards the Blessed Virgin.”915 Some of the principles listed include the need for Marian 
devotion to be Trinitarian (including a Christological and/or pneumatological orientation) and to 
“show the place she occupies in the Church,” including the Vatican II understandings of “the 
Church as the Family of God, the People of God, the Kingdom of God and the Mystical Body of 
Christ.”916 Within this understanding of Mary and the Church, “the action of the Church in the 
world can be likened to an extension of Mary’s concern.”917 The interests of the Church and 
Mary include those in “lowly circumstances,” the “poor and weak,” and a desire for “peace and 
social harmony.”918 
Next is a discussion of “guidelines from Scripture, liturgy, ecumenism, and 
anthropology” in an effort to consider “any revision of exercises of piety or in the creation of 
new ones, in order to emphasize and accentuate the bond which unites us to her who is the 
Mother of Christ and our Mother in the communion of saints.”919 This section includes a 
discussion of the proper relationship between Marian devotion and the Eucharistic Sacrifice as 
well as “modern anthropological studies” that can be applied to Marian devotion.920 The 
discussion of anthropology includes issues raised by the feminist movement as the document 
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acknowledges that “[t]he picture of the Blessed Virgin presented in a certain type of devotional 
literature cannot easily be reconciled with today’s life-style, especially the way women live 
today.”921 MC attempts to describe how Mary can be appreciated by “the modern woman” who is 
“anxious to participate with decision-making power in the affairs of the community.”922 MC also 
indicates how “the modern woman” can appreciate “Mary’s choice of the state of virginity” as a 
“courageous choice which she made in order to consecrate herself totally to the love of God.”923 
Mary can also be appreciated by “the modern woman” because she is not “timidly submissive,” 
but rather is “a woman of strength, who experienced poverty and suffering, flight and exile (cf. 
Mt. 2:13-23).”924 For these reasons, Mary is “the perfect model of the disciple of the Lord.”925 
This notion of Mary as the perfect disciple is one that would become prevalent in post-Vatican II 
Mariology. 
 After calling for the revisions of old Marian devotions and the creation of new ones,926 
MC discusses the Angelus and the Rosary. First, MC uplifts the Angelus as a devotion that should 
be continued and one that does not need to be revised “because of its simple structure, its biblical 
character,” and “its historical origin.”927 Then, MC commends “the renewal of the pious practice 
which has been called ‘the compendium of the entire Gospel’: the Rosary,” a practice that is 
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associated with prayers for peace.928 Yet the recitation of the Rosary during the Mass (a common 
practice before Vatican II) is called “a mistake”; MC instead advocates the praying of the Rosary 
as a family.929 Many of the principles laid out in MC were important in directing post-Vatican II 
Mariology. However, the results of the quantitative analysis in chapter 5 question whether Paul 
VI’s attempt to “revive” Marian devotion in the wake of Vatican II, in fact, succeeded. 
 
 
John Paul I (1978) 
 While Paul VI “was always torn between his forward-looking vision and his suspicion of 
any innovation which might undermine the integrity and authority of the church’s teaching,”930 
his successor, John Paul I, known as the “Smiling Pope,” seemed poised to fulfill the desire of 
the cardinals who elected him. Kelly writes that “the majority of the cardinals wanted a 
completely new style of pope, without connections with the curial establishment,” and so they 
chose Albino Luciani, whom they believed was “God’s candidate.”931 Only three weeks after his 
election, John Paul I died, amid a shroud of mystery and claims that “he was poisoned because 
he planned to clean up the Vatican Bank, demote important curial figures, and revise Humanae 
Vitae.”932 It is impossible to know where John Paul I, the man who shocked the conservative-
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minded Vatican by referring to God as “our Mother,”933 would have led the Roman Catholic 
Church. From the little evidence, it seems it would have been in a progressive, forward-thinking 
path. 
 
 
John Paul II (1978–2005) 
While many have said that Pope John Paul II put an end to the experimentation that 
followed Vatican II, he held Mary in great esteem, somewhat in contrast to the developments 
surrounding Mary in Vatican II; some might even say he had a maximalist view of Mary. In fact, 
Mary was a part of his episcopal coat of arms; on it was “the letter M with the words, Totus tuus, 
an abbreviated version of the Marian consecration prayer of St. Louis Marie Grignion de 
Montfort: ‘I am completely yours (totus tuus ego sum), and all that I possess is yours. I accept 
you in all that is mine. Give me your heart, O Mary.’”934 
John Paul II declared a Marian Year from Pentecost 1987 to November 1, 1988 to 
prepare for the coming millennium, and his encyclical Redemptoris Mater, 935 given on the feast 
of the Annunciation in 1987, set out a course for the Marian Year, declaring that “[t]he Church 
was to live consciously and intensely Mary’s pilgrimage of faith.”936 The continued emphasis of 
Marian devotion in relation to Christ is visible in Ratzinger’s “Introduction” to the encyclical in 
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which he describes the Marian Year as “center[ing] on the special presence of the Blessed 
Mother within the mystery of Christ and his Church (RM, no. 48).”937 
John Paul II also had a special devotion to Our Lady of Fátima, which corresponds to 
what Kelly describes as his “most remarkable contribution (unintended, perhaps, but real) to the 
demise of communism.”938 In 1981 John Paul II was shot in an assassination attempt. The date 
was May 13, “the anniversary of the first Fatima apparition,” and John Paul II “credited his 
survival to Our Lady of Fatima: ‘it was the mother’s hand that guided the bullet’s path and in his 
throes the Pope halted at the threshold of death.’”939 He continued to generate interest in the 
apparitions at Fátima when he revealed the Third Secret of Fátima on June 26, 2000.940 John Paul 
II interpreted the “Bishop dressed in white” in the vision in the Third Secret as himself; he saw 
the Third Secret as foretelling the assassination attempt on his life in 1981.941 Like Pius XII 
before him, John Paul II also “consecrated Russia to the Immaculate Heart of Mary” for the 
conversion of Russia, both in 1982 and 1984.942 
                                                 
937
 Cardinal Joseph Ratzinger, “The Sign of the Woman: An Introduction to the Encyclical ‘Redemptoris 
Mater,’” in John Paul II, Mary: God’s Yes to Man, 38. 
 
938
 Kelly, The Oxford Dictionary of Popes, 328. John Paul II grew up in communist Poland, and many 
acknowledge the role he played in ending Communism in Poland and Russia. We saw in chapter 3 how often Our 
Lady of Fátima and the Rosary were linked with the conversion of Russia from Communism. 
 
939
 Thompson, “Vatican II and Beyond,” 422. 
 
940
 Congregation of the Doctrine of Faith, The Message of Fatima 26 June 2000, The Vatican, 
http://www.vatican.va/roman_curia/congregations/cfaith/documents/rc_con_cfaith_doc_20000626_message-
fatima_en.html (accessed February 2012). 
 
941
 Thompson, “Vatican II and Beyond,” 422-23. Thompson notes how John Paul II traveled to Fátima a 
year later as a pilgrimage of thanksgiving to Mary for saving his life, and “the bullet that struck him is now in the 
crown of the statue at Fatima.” He would go on to offer “pardon and friendship” to the man who shot him.  
 
942
 Ann E. Matter, “Apparitions of the Virgin Mary in the Late Twentieth Century: Apocalyptic, 
Representation, Politics,” Religion 31 (2001): 132. 
  
 
219 
In addition to his devotion to Our Lady of Fátima, John Paul II also had a strong 
dedication to praying the Rosary, what he called his “favorite prayer.”943 He furthered devotion 
to the Rosary by adding the Luminous Mysteries to the Rosary in October 2002. The new 
“Mysteries of Light” include: “(1) his Baptism in the Jordan, (2) his self-manifestation at the 
wedding of Cana, (3) his proclamation of the Kingdom of God, with his call to conversion, (4) 
his Transfiguration, and finally (5) his institution of the Eucharist, as the sacramental expression 
of the Paschal Mystery.”944  
Finally, John Paul II came very close to promulgating the fifth Marian Dogma, that of 
Mary as “Co-Redemptrix, Mediatrix and Advocate.”945 This movement of the Vox Populi 
Mariae Mediatrici, led by Dr. Mark Miravalle, is similar to the grass-roots movements of the 
faithful that led to the definitions of the Immaculate Conception and Assumption of Mary. With 
the support of the faithful, bishops, cardinals, and even Mother Theresa,946 John Paul II used the 
term “Co-Redemptrix” in reference to the Blessed Virgin Mary multiple times during the course 
of his pontificate.947  
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Benedict XVI (2005–) 
 As Thompson points out, the Marian devotion of Benedict XVI “differs from that of his 
predecessor, John Paul II.”948 While Benedict XVI has written on Mary (his introduction to RM 
noted earlier in this chapter and the quote from Spe Salvi on Mary cited in chapter 1), he has 
much more of a minimalist view of Mary than did John Paul II, and Thompson points out he has 
a strong christocentric attitude which emphasizes Mary’s place “at the center of the Church.”949 
While John Paul II incorporated Mary into his episcopal coat of arms and motto, Benedict XVI’s 
choice of motto is also quite telling:  
He chose as his episcopal motto [in 1977]: “Cooperators of the truth”. He himself 
explained why: “On the one hand I saw it as the relation between my previous task as 
professor and my new mission. In spite of different approaches, what was involved, and 
continued to be so, was following the truth and being at its service. On the other hand I 
chose that motto because in today’s world the theme of truth is omitted almost entirely, as 
something too great for man, and yet everything collapses if truth is missing”.950 
 
This desire for the truth was seen throughout his conservative tenure as head of the Congregation 
for the Doctrine of the Faith and his pontificate, in which he continues to uphold conservative 
positions.951 
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Marian Apparitions 
 George Tavard writes that in the twentieth century there was a “tremendous inflation” in 
the number of Marian apparitions and that the quality of the apparitions “had deteriorated fast,” 
as a result of “the deterioration of the religious imagination.”952 Writing in 1996, Tavard posited 
that this phenomenon would be “diagnosed later as a sign of the great fear of the year 2000, the 
fear of the third millennium and of the mutation that will be required from the church if the faith 
is to survive under the conditions of the electronic age.”953 We have seen in chapter 2 the fear 
that accompanied the first millennium, and in chapter 3 that many of the Marian apparitions 
occurred during a time of social difficulty.  
 Ann Matter examines the apocalyptic themes in late twentieth-century Marian 
apparitions. She writes that “between 1975 and 2000 there were, on every continent of the globe, 
an increasing number of reports of apparitions of the Virgin Mary.”954 Matter points out, as have 
many of the authors surveyed in chapter 3 who studied earlier apparitions, that Marian 
apparitions are often “associated with particular times of cultural stress,” and many of the 
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twentieth-century Marian apparitions are a “response to the social and political tensions of our 
period of history, especially the threats of Communism and nuclear war.”955 While earlier 
apparitions, such as at Lourdes, were “tied to themes of repentance and the healing of a broken 
world,” in the twentieth century, beginning with Fátima, “the message of the Virgin grew more 
explicitly political” and this apparition “set the apocalyptic tone for later and less well-accepted 
manifestations.”956 
 One such Marian apparition that “focus[ed] on the evils of Communism” was that of Mrs. 
Mary Ann Van Hoof, who received apparitions in Necedah, Wisconsin from 1950 to 1962 
“which included warnings of Russian submarines in the St. Lawrence Seaway.”957 Another 
apparition that included the theme of “the godless State” began in 1981 at Medjugorje in Bosnia-
Herzegovina, when Mary began appearing to six children with a message demanding “immediate 
conversion in order to avoid the punishment that God will otherwise send to the world.”958 These 
visions address the Communist context in which the children live and also include “secrets” 
given to the children, which are often given “apocalyptic interpretation.”959 
 Matter points out that these secrets are similar to the Three Secrets of Fátima written  
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down by Lucia in that they contain themes of anti-Communism and are apocalyptic.960 The first 
two Secrets of Fátima have been revealed for many years, and these include “a vision of Hell,” 
the foretelling of “the death of Francisco and Jacinta, the end of the First World War, and the 
spread of Communism.”961 Originally the Third Secret was to be revealed in 1960, but John 
XXIII chose not to, and it was not revealed until 2000 when John Paul II visited Fátima for the 
beatification of Francisco and Jacinta Martos, two of the Fátima visionaries.962 While many 
expected the Third Secret to be apocalyptic, the Vatican stressed that it was not, and as we saw 
earlier, it was interpreted to represent the “sufferings of the Popes, especially Pope John Paul II” 
and the 1981 assassination attempt on John Paul II’s life.963  
Some were disappointed by the revelation of the Third Secret, and accused the Roman 
Catholic Church of turning against the modern world—a theme repeated in this study—and this 
time the accusation was that the Roman Catholic Church was “exalting the papacy against 
enemies real and imagined, such as the ‘Pride 2000’ celebration [Lesbian, Gay, Bisexual, and 
Transgender (LGBT) gay pride celebration] planned and carried out in Rome in July 2000, 
despite the Vatican outcry against the desecration of the Holy Year.”964 Here the “enemy” is the 
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LGBT community as the Roman Catholic Church continues its struggle with “deeper anxieties 
about the old and the new, traditionalism and modernity, in Christian culture.”965 
Matter makes the point that John Paul II not only allowed the space for Marian 
apparitions to flourish, but also shared a conservative stance with many apparition followers, a 
position of “calling the Church back from the reformist path of the Second Vatican Council.”966 
Just as pre-Vatican II apparitions, such as those at Lourdes, were used to uplift and verify 
conservative stances of the Roman Catholic Church (e.g., anti-modernism), so too were the 
Marian apparitions and their followers following Vatican II. Matter also points to those who 
blame a “lower profile of Thomistic theology” on Vatican II.967 As noted in chapter 3, Philip 
Gleason equated the anti-modern stance of the Roman Catholic Church in the late nineteenth and 
early twentieth century with the Neo-Thomist movement; the conservative members of the 
Roman Catholic Church who did not like the “liberal” changes brought on by Vatican II 
clamored for a return to Thomism. Matter makes the link between those who are anti-Vatican II 
and those who support Marian apparitions.968 She aptly summarizes this link between wishing 
for pre-Vatican II times while also facing apocalyptic fears:  
The particularly twentieth-century phenomenon of Marian apparitions is, therefore, a 
Janus-faced expression of Catholic identity. One side looks back, idealising a type of 
devotion more prominent before Vatican II and the modernising of the Church under 
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Pope John XXIII and Paul VI. But the other face is set in dreadful anticipation towards 
the unfolding of the new millennium.969 
 
 
Mary in the Liturgy 
 Pierre Jounel writes that as a result of the documents of Vatican II, the cult of Mary was 
“revised and reduced to its essential forms” so that “the cult of Mary might more clearly express 
this contemplative gaze of the Church and give surer guidance to the people of God in their 
prayer.”970 As a result, revisions were made to “the calendar of Marian feasts, the readings for 
the Mass and office of the various feasts, and the prayers which Christians address to God 
through her intercession.”971 Paul VI approved the changes to the liturgical calendar in 1969, and 
in doing so, he tried to show that “there was no conflict between the purpose of the liturgical 
year, which is ‘the unfolding of the whole mystery of Christ,’ and ‘the splendor of the feasts of 
the Blessed Virgin Mary who is joined by an inseparable bond to the saving work of her son.’”972 
As Thompson points out, however, there were fewer Marian feasts in the new calendar, which 
“confirmed the suspicions of those few who thought that the Virgin Mary would not fare well in 
the council’s liturgical reforms.”973 
Jounel, however, claims that “[l]ittle has been eliminated” and the only feasts that were 
removed were “the memorials of the Sorrows of Mary in Lent, the Holy Name of Mary, and Our 
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Lady of Mercy.”974 In the new calendar, the three Marian solemnities include Mary Mother of 
God (January 1), the Assumption (August 15), and the Immaculate Conception (December 8).975 
The two feasts of Mary in the new calendar are the Nativity of Mary (September 8) and the 
Visitation, which was moved from July 2 to May 31, “so that, in accordance with the narrative in 
St. Luke, it comes between the Annunciation of the Lord and the Nativity of John the Baptist.”976 
The four obligatory memorials include Our Lady of Sorrows (September 15), Our Lady of the 
Rosary (October 7), the Presentation of Mary in the Temple (November 11), and the Queenship 
of Mary (August 22), which was moved from May 31 to August 22 “where it functions as a kind 
of octave of the Assumption.”977 Finally, there are the four optional memorials to Mary, which 
include the Immaculate Heart of Mary (moved from August 22 to the Saturday after the Second 
Sunday after Pentecost), Our Lady of Lourdes (February 11), Our Lady of Mount Carmel (July 
16), and the Dedication of St. Mary Major (August 5).978 
 In 1965, the year of the conclusion of Vatican II, Hilda Graef wrote that “Mariology 
follows the trend of theology as a whole,”979 and this is certainly what we see in the revisions to 
the liturgy that involve Mary, particularly in the calendar of Marian feasts. Not only were 
changes made to the readings for these feasts, but also the titles of many of the feasts were 
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altered to highlight their Christological character (such as the Presentation of Our Lord and the 
Annunciation of Our Lord) in order to create “a happy balance between levels of piety with 
regard to Christ and his mother.”980 In the past, many of these feasts were so focused on Mary 
that they almost obscured Christ. “The theological climate and the style of popular piety of a 
given historical moment affect how a Marian insight is liturgically appropriated by each age. . . . 
If the Marian theology is overdeveloped and too highly nuanced, this might be reflected in a 
liturgical proliferation which a later age will recognize as excessive.”981 The minimalist view of 
Mary won at Vatican II in regards to Mary’s place in LG, and this was further amplified by the 
call in Sacrosanctum Concilium (hereafter SC) to simplify the liturgy by removing accretions 
that had built up over time as well as anything deemed to be “out of harmony with the inner 
nature of the liturgy or ha[s] become less suitable.”982  
One example of the attempt to appropriately integrate Mary into the liturgy according to 
the norms set out at Vatican II was the 1986 publication of the Collection of Masses of the 
Blessed Virgin Mary. These Masses were created “[a]t the request of rectors of Marian shrines” 
in order to create “a set of votive Masses of the Blessed Virgin.”983 Pilgrimages to Marian 
shrines continued to be popular in the late twentieth century, particularly with the support of 
John Paul II, and these Masses, which are “arranged according to the seasons of the liturgical 
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year,” allow for those on pilgrimage at Marian shrines to integrate “Marian devotion into the 
various seasons of the liturgical year.”984  
 
 
Roman Catholic Developments in the United States 
Many people see the decisions made at Vatican II as a turning point in Mariology from a 
maximalist to a minimalist position. Lukas Vischer describes this change “not so much to the 
sphere of theology as to the sphere of meditation.”985 This change is a result of the “hierarchy of 
truths” which came out of the teachings of Vatican II.986 As a result of this hierarchy, Mariology 
moved to a “subordinate place in theology. Statements about Mary must be strictly subordinated 
to those about Christ. Ultimately they are simply theological meditations intended to illustrate 
and clarify the central content of the Gospel. . . . Mariology is simply the foil of Christology.”987 
Vischer asks whether the “traditional images of Mary” make it impossible “to construct 
an image of Mary which would reflect this understanding of the Church [the Church as a 
triumphant community].”988 He proposes that the Roman Catholic Church is looking for new 
images of Mary, and these “new pictures of Mary” have developed as a result of the decisions 
made at Vatican II.989 The images that have developed are not of Mary as Queen, but Mary as an 
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“ordinary woman” whose “poverty,” “doubt,” and “perplexity” in life has been emphasized.990 
These newer and somewhat troubling images of Mary focusing on her passivity and 
unquestioning obedience can be seen in much contemporary theology, including that of Roman 
Catholic theologian Hans Urs von Balthasar (1905–88).991  
 
 
Post-Vatican II Shift in Religious Worldview 
 In chapter 1 it was noted how abruptly devotions changed, seemingly almost overnight, 
in the wake of Vatican II. In making this observation, Robert Orsi also described how “[o]ld 
devotions were derided as infantile, childish, or as exotic imports from Catholic Europe, alien 
and inappropriate in the American context.”992 These pre-Vatican II devotions, including Marian 
devotions, not only seemed to be at odds with the liturgical and theological changes of Vatican 
II, they also did not seem to fit in the ever-changing landscape of life for a U.S. Roman Catholic. 
It seems that people’s religious worldviews went through a rapid transformation following 
Vatican II. 
 In chapter 3 the work of Ann Taves was drawn upon to paint a picture of the religious 
worldview of U.S. Roman Catholics in the nineteenth century. She described the “affective 
bonds” (subjective) that were formed as a result of nineteenth century devotions, which she saw 
as “encouraging the formation of emotionally-charged relationships between the believer and 
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Jesus, Mary, and the saints.”993 However, the research of Elizabeth Johnson previously 
mentioned in this chapter revealed a shift at Vatican II from a subjective Marian devotion to an 
objective Marian devotion. Thus one aspect of pre-Vatican II Marian devotion did not fit into a 
post-Vatican II theological framework. 
 In chapter 3 it was shown how ultramontanism, the centralization of devotions, and the 
use of indulgences attached to devotions played a major role in how the Roman Catholic Church 
controlled how people prayed. As the Roman Catholic Church has been forced to come to terms 
with an increasingly global church in the decades following Vatican II and as the Church loses 
its Eurocentric grip on the Romanization of devotions, there seems to be more latitude for 
inculturation and the incorporation of local devotions. The increased allowance of the use of the 
vernacular allowed by SC994 and the waning use of the Latin language has played a large role in 
this, as people are allowed to pray in their own languages instead of the Latin that was sent to 
them from Rome. 
 Paula Kane discusses the work of Rodney Stark in the “sociology of religious 
economies” as a possible reason for the decline in Marian devotions, especially those that were 
associated with rewards such as indulgences and the “treasury of merit.” She writes that Stark’s 
work theorizes “that people choose religions for rational reasons as the basis for the axiom that 
‘the more expensive (i.e., sacrifice-demanding) the religion, the better bargain it is (the greater 
the rewards).’”995 Since Stark found that “the higher the costs, the greater the tendency to 
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increase participation among joiners,” he speculated that “[w]hen the costs of belonging to a 
religion diminish, . . . so will the strength of the religion.”996 In fact, in The Churching of 
America, Stark and Roger Finke point to the decline of Roman Catholicism following Vatican II 
as proof that their theory is correct.997 Kane then applies their theory to Marian devotions, 
offering a key explanation for their post-Vatican II decline: 
it would follow that once the Church diminished its emphasis on the compensators and 
rewards associated with devotional practices, there was no compelling impetus for 
believers to continue to perform them. Of course irrational events such as sickness, 
catastrophe and misfortune will always generate clients for supernatural patrons, but the 
heyday of devotionalism was effectively ended, according to Finke and Stark’s model, by 
the liberalizing tendencies of Vatican II. Progressive Catholics are by now accustomed to 
interpreting Vatican II as a shining moment of hope and progress, imperfectly realized, 
yet a triumph nonetheless against the entrenched conservatism of the Church’s hierarchy 
and Vatican bureaucracy. Finke and Stark offer a less glowing picture, however, 
suggesting that Vatican II left the Catholic Church with the worst of both worlds by 
discarding its unique liturgy and devotional practices while retaining those norms that 
were least acceptable to priests and laity, such as clerical celibacy and poverty.998 
 
Clearly, the pre-Vatican II religious worldview of the “household of faith” as described by Taves 
has been radically dismantled following Vatican II. With the loss of indulgences, the “treasury of 
merit,” and the “rewards” for devotions, people were less likely to perform the devotions since 
they “received” nothing in return. 
 Finke and Stark also point to the uniqueness of Roman Catholicism’s liturgy and 
devotions, and that uniqueness was often used to demarcate boundaries between Roman 
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Catholics and Protestants.999 We have seen throughout this study how Mary has been used as a 
weapon against those deemed “evil” or “heretics,” but this changed at Vatican II, as Mary was 
now seen as a bridge-builder and an instrument for ecumenism.1000 Here is yet another instance 
where the pre-Vatican II associations with Mary did not fit into a post-Vatican II theological 
framework. 
 In addition to these theological shifts surrounding Mary, another important shift in the 
last half of the twentieth century is in attitudes surrounding death. Philippe Ariès points out that 
with the medical advances of the twentieth century, we have entered a time of the 
“medicalization of death”: “[t]he time of death can be lengthened to suit the doctor. The doctor 
cannot eliminate death, but he can control its duration, from the few hours it once was, to several 
days, weeks, months, or even years.”1001 With the medical tools that give humans more control 
over how and when they die, some might see less of a need to pray to a higher force (e.g., Mary) 
for healing from illness and safety from death, choosing instead to put their trust in medicine and 
science. 
 In addition to secular shifts in death, there is also a theological shift surrounding death in 
the Roman Catholic Church, particularly in the funeral rite. This rite was touched upon in SC, 
where it says “funeral rites should express more clearly the paschal character of Christian death, 
and should correspond more closely to the circumstances and traditions of various regions. This 
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applies also to the liturgical color to be used.”1002 As a result of the directives of SC, the 
Congregation for Divine Worship published the funeral rite Ordo Exsequiarum on August 15, 
1969.1003 The Latin text was translated into English by the International Commission on English 
in the Liturgy (ICEL) as the Rite of Funerals and took effect in the United States on June 1, 
1970.1004  
In the introduction to the Rite of Funerals, the renewed emphasis on the “hope in eternal 
life (article 2),” the “paschal character of Christian death,” and the “Christian hope of the people 
. . . in the future resurrection of the baptized with Christ” are clear.1005 This shift from a focus on 
the fear of death and the torments of hell to the hope of the Resurrection can be seen further in 
the removal of the Libera me/Dies irae from the funeral rite in 1969.1006 As seen throughout this 
study, Mary has often been associated with “the hour of death” and has been sought as an 
intercessor for the souls in purgatory. It is not surprising that a shift from the fear of death to the 
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hope of the Resurrection would correspond in a decline in the association of Mary with those 
themes, and a falling out of favor of Marian congregational songs containing those themes. 
In connection with changing views on death are perspectives regarding sin. One way of 
studying these shifts is through the practice of confession, especially where one confesses sins to 
a priest. James Carroll describes a pre-Vatican II worldview in which persons were very mindful 
of their sinfulness, beating their breasts during the liturgy and saying Domine, non sum dignus, 
“Lord, I am not worthy” three times.1007 The themes of unworthiness and sinfulness are themes 
that, as already noted, are often found in pre-Vatican II Marian congregational songs. Feelings of 
unworthiness can be seen in a corresponding regularity of the confession of one’s sins. In his 
discussion of the shifts in confessional practices before and after Vatican II, James O’Toole 
writes that “[t]hroughout the first two-thirds of the twentieth century, the numbers of confessions 
showed no signs of abating. Churches everywhere reported that high percentages of parishioners 
were confessing as often as once a month.”1008 The regularity with which Roman Catholics 
confessed their sins was soon to change. 
Following Vatican II, there was a significant decline in the practice of confession. 
O’Toole observes, “[a]lmost overnight, a sacrament that had been at the center of American 
Catholic practice became rare.”1009 In their study of U.S. Roman Catholic parishes, Jim Castelli 
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and Joseph Gremillion came to a similar conclusion. While they found that “Confession remains 
a part of their Catholic identity for three-quarters of Core Catholics,” they concluded that “[i]t is 
clear that frequent Confession is no longer part of the religious consciousness of Core 
Catholics.”1010 O’Toole points out that while the decline happened following Vatican II and 
“[t]he council itself had said practically nothing on the subject of confession, . . . within just a 
few years, all observers were noting that the number of confessions had fallen off 
dramatically.”1011 
Why then was there such a decline in confession? O’Toole offers a few possible 
explanations, including: “accumulated dissatisfactions with confession among the laity”; the 
notion that Vatican II “seemed to authorize the American Catholic laity to act on 
dissatisfactions”; allowing Masses on Saturday afternoon and evening, a “time traditionally 
given over to confession”; the “‘psychologizing’ of confession”; and the location of “forgiveness 
and reconciliation” within the Eucharist itself, not the confession required beforehand.1012 In 
addition to these and other factors, an important factor involving sin has to do with the Mass 
being said in the vernacular and the people being aware of what they were saying, specifically 
during the “confiteor,” which asks for forgiveness and is followed by the priest’s prayer of 
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pardon.1013 O’Toole posits that “perhaps without being fully are of it, American Catholics began 
in effect to substitute these for confession.”1014 
O’Toole points out two “especially significant” reasons for the decline in confession. The 
first is “the dramatic change in the American Catholic understanding of sin.”1015 Before Vatican 
II, Roman Catholics were taught to confess both mortal and venial sins, but after Vatican II, 
there seemed to be less of a stress on confessing venial sins and more on mortal sins.1016 The 
distinction between mortal and venial sins also began to fade away as people, priests included, 
began to wonder how anyone could really decide right from wrong,1017 perhaps in the spirit of 
freedom and the questioning of authority which was prominent in the U.S. culture of the 1960s 
and 1970s. This questioning intensified when Paul VI wrote Humanae Vitae in 1968, 
condemning birth control. As O’Toole explains, many Roman Catholics were upset with this, 
and because they disagreed with the teaching, they did not feel it was necessary to confess 
something they did not believe was a sin.1018 In addition to changing notions about what 
constituted a sin, O’Toole also suggests a shift in focus from individual sin to social/collective 
sins associated with “structural evils.”1019  
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With these changes in both the secular and religious culture around the notions of 
sinfulness, it makes sense that Marian congregational songs that embodied a strong notion of 
sinfulness and unworthiness would fall out of favor. Here again, many of the pre-Vatican II 
Marian congregational songs did not fit into a post-Vatican II theological framework, as well as 
the cultural framework of the time. Another cultural movement in the years following Vatican II, 
the feminist movement, also had a profound impact on Marian devotions and congregational 
song.  
 
 
The Influence of the Feminist Movement 
 Chapter 3 exposed evidence of a decline in Marian devotions prior to Vatican II, 
including the study done by Kelly and Kelly of the devotion to Our Lady of Perpetual Help in 
one Pennsylvania parish in the 1950s. Taves found that there were many more women involved 
in “devotional organizations” and that the obedience and dependence associated with these 
devotions “corresponds closely to the stereotypically ‘feminine’ role which nineteenth-century 
women were expected to assume in marriage”1020—an observation also made by Barbara Welters 
in her work on “True Womanhood.” It makes sense that if women made up the majority of those 
involved in Marian devotion then a shift in their sense of self which led to their feeling oppressed 
by messages of obedience and subordination (often associated with Mary) would lead to their 
decision to stop participating in those devotions. 
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 In 1949, Simone de Beauvoir (1908–86) wrote The Second Sex, which Miriam Schneir 
describes as “one of the most important books ever written about the oppression of women.”1021 
Against the previous Victorian notions that God made women subordinate to men in the “natural 
order” of the world, Schneir says Beauvoir argued that “womanhood as we know it is a social 
construct; that is, that the subordination of female to male does not represent an immutable state 
of nature, but is the result of various social forces. ‘One is not born, but rather becomes, a 
woman.’”1022 This groundbreaking work allowed women the chance to think that they did not 
have to live second-class lives, subordinated as “the Other.”1023 
 Another important book was Betty Friedan’s (1921–2006) The Feminine Mystique, 
written in 1963. Schneir writes that Friedan’s book “connected with the important shift in 
women’s behavior that had been developing, nearly unnoticed, for a decade and a half: the 
movement of women, especially older married women, into the labor force.”1024 This was one of 
the factors Kelly and Kelly believed might have led to a drop in devotion to Our Lady of 
Perpetual Help. In speaking with her female friends from Smith College, Friedan realized that 
many of them were unhappy with their lives as housewives.1025 In trying to find the cause of their 
unhappiness, Friedan realized that there “was a concerted campaign waged since the end of 
World War II to convince American women they could achieve happiness in life only through 
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marriage and motherhood—an ideology she labeled ‘the feminine mystique.’”1026 Friedan’s work 
allowed women to believe there was more to life than “‘my husband and my children and my 
home.’”1027 
 The feminist movement was soon applied to theology, particularly in the critique of the 
male-dominated Roman Catholic Church by Mary Daly (1928–2010) in The Church and the 
Second Sex, first published in 1968. The works of Beauvoir and Friedan influenced Daly, and she 
refers to them throughout her book.1028 She writes of how women have been kept “on a pedestal 
at all costs” leading to the “paralyzing [of] her will to freedom and personhood.”1029 Women 
have also been burdened with the notion of the “Eternal Woman,” one who “is said to have a 
vocation to surrender and hiddenness” in addition to the forgoing of “individual realization” for 
the “merely generic fulfillment in motherhood, physical or spiritual (the wife is always a ‘mother 
to her husband’ as well as to her children).”1030 
Daly also acknowledges the role Mary has played in the subordination of women, 
because Mary too has been put on a pedestal “without having any purpose of her own.”1031 Daly 
critiques the notion of ‘Mary as the model of all women’ because  
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the promotion of Marian devotion has largely been the work of a celibate clergy, whose 
manner of life has cut them off not only from marriage and sexual experience, but also 
from most of the normal day to day personal relationships which alone can provide a 
realistic understanding of the persons of the opposite sex.1032 
 
She suggests that countries with strong “‘devotion to Mary’ are those in which the clergy have 
the greatest power and in which the legal and social situation of women is demonstrably the most 
retarded.”1033 Throughout her work, Daly makes a strong case for the Roman Catholic Church to 
start incorporating women into leadership roles (i.e., ordaining them)1034 and to take Mary down 
from the pedestal where she is held up as an oppressive model for women. 
What would happen to Mary now that the devotions and theology surrounding her were 
being critiqued so strongly? Matter points out that in Maria Warner’s 1976 study of Mary, Alone 
of All her Sex, Warner ends her work “with a lament for the inability of the Virgin Mary to fill 
the needs of contemporary women, to be a model for the New Woman.”1035 Historian Jay Dolan 
echoes the lament of Warner as he describes how older devotions to Mary were not speaking to 
younger generations: “The old devotional rituals with their traditional model of femininity have 
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lost their appeal to women who came of age in the post-1960 era. Their search for holiness takes 
them along paths different from those of their grandmothers.”1036 
As put forward in chapter 3, one major stumbling block in Marian devotion (and 
congregational song) is that Mary is both virgin and mother, and because of this, Mary is “an 
icon impossible for ordinary women to follow.”1037 Rosemary Radford Ruether, a feminist 
theologian, supports this view, calling the “Marian ideal of virgin motherhood . . . both 
masochistic and impossible for any woman to exemplify.”1038 Despite these negative 
associations, Ruether admits, there were “many Catholic women” who “continued to feel an 
attachment to Mary and some wished to reclaim her image for a more liberated way of being 
women or inclusively human.”1039 How were people to go about liberating Mary and help her to 
become a positive role model? Patrick Cheng, a queer theologian, offers one possibility, 
describing a movement away from putting Mary on a pedestal and emphasizing her as virgin and 
mother: 
Another way in which Mary dissolves gender boundaries is through her challenging of 
patriarchy by providing a path into the divine female. For example, John McNeill has 
noted that Mary can be a powerful antidote to the purely paternal image of God that is 
emphasized in traditional Christian discourse. Similarly, Robert Williams argued that 
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Mary is a way for Christians to connect with the divine goddess. For Williams, it is 
important to see Mary as a symbol of fertility and motherhood, as opposed to virginity. 
He argues that the emphasis on Mary’s virginity has often resulted in Mary—as well as 
women generally—being sentimentalized and put on a pedestal. As such, it is important 
not to venerate the “quiet, weak, perpetual virgin,” but instead the “awesome, powerful, 
beautiful, and fertile Queen of Heaven.”1040 
 
We will further explore the possibilities for “liberating” Mary from past negative associations 
and reinventing her for the twenty-first century in chapter 6. But now, with all of these factors 
swirling around in the wake of Vatican II, what was to be done about Marian devotion?  
 
 
The Piety Void 
The great outpouring of Marian congregational song following the promulgation of the 
dogma of the Immaculate Conception in 1854 began to see a decline in the years just before 
Vatican II. Following Vatican II, there seems to be a great diminution in both the music and 
devotion to Mary. The void was so perceptible that Thompson writes “[t]he term ‘Marian 
silence’ is sometimes used to describe the years immediately following the council.”1041 Part of 
the reason is that “it was difficult to relate traditional Marian devotions to the new context which 
the council had indicated,” which was “rooted in Scripture” with a “Christological and ecclesial 
dimension.”1042 As seen in chapter 3, many Marian congregational songs reflect pre-Vatican II 
Marian devotion, which was not scriptural (rather it was often based on tradition or apocryphal 
                                                 
1040
 Patrick S. Cheng, An Introduction to Queer Theology: Radical Love (New York: Seabury Books, 
2011), 91. 
 
1041
 Thompson, “Vatican II and Beyond,” 415.  
 
1042
 Ibid. 
 
  
 
243 
sources) and it was often not Christological (many of the Marian congregational songs make no 
mention of Christ whatsoever).  
Cardinal Suenens, who was a supporter of Marian devotion, aptly summarizes the 
situation following Vatican II, describing it as 
a time of considerable lessening of appreciation for Mary if not among the faithful in 
general, at last in intellectual circles. There was a reaction against a Marian theology 
which was too essentialist, deductive, abstract, and concentrated on her privileges in a 
context that was not Christological. This reaction was opposed to a Marian devotion that 
remained on the edge of liturgical renewal, was too dependent upon private revelations, 
and too remote from biblical theology.1043 
 
This critique of Marian devotion may well have come from the directive in SC, as Thompson 
points out, that while devotions are “highly recommended” there is also a cautioning that “such 
devotions should be drawn up that they harmonize with the liturgical seasons, accord with the 
sacred liturgy, are in some way derived from it, and lead the people to it, since in fact the liturgy 
by its very nature is far superior to any of them.”1044 
 Thompson writes that because of these directives, some “displayed a condescending 
attitude toward popular devotion” while those who supported popular devotions were uncertain 
“how to undertake the reform called for by the council,” leading them to stand against any 
changes to devotions.1045 As a result of this tension between those for and against devotions, 
Thompson believes the downplaying of devotions “was perhaps more responsible for the 
‘Marian crisis’ in parish life” than the debate over whether Mary should have her own document 
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at Vatican II or be included in LG.1046 What did this “Marian crisis” look like? James White 
describes a “significant slackening in Marian devotions,” including the loss of the Rosary and 
Marian congregational songs such as the Salve Regina amongst younger generations.1047 He also 
describes how other Marian-related devotions “evaporated almost overnight,” including novenas 
and the Stations of the Cross.1048 
 Dan Herr, a columnist for The Critic, sums up the tensions between devotions and liturgy 
and the resulting “piety void” in 1965:  
I wonder if sufficient recognition is being given to what might be described as a “piety 
void” in the lives of Catholics. For good or bad, many popular, so-called pious, devotions 
have been downgraded in recent years. The visits to the Blessed Sacrament, devotional 
confession, novenas, missions, even retreats, no longer have the force in the lives of 
many Catholics that they once had. And yet the new liturgy—although in most cases it 
has been accepted well enough—has not yet become sufficiently meaningful or satisfying 
to fill the void left by pious devotions. As a result, many Catholics feel a loss in their 
lives and are not happy about it.1049 
 
As observed earlier in this chapter, Paul VI seemed to notice this “piety void” as it affected 
Marian devotion, prompting him to write MC in 1974. One year before MC, the U.S. Roman 
Catholic bishops wrote a pastoral letter on Mary, “Behold Your Mother, Woman of Faith,” 
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which Thompson describes as “[a]n acknowledgment and response to the ‘crisis’” surrounding 
Marian devotion.1050  
In “Behold Your Mother, Woman of Faith,” the U.S. bishops admit that “the Church is 
suffering a malaise with respect to the commemoration of Mary” and as a result offers a “middle 
way” with regards to Marian devotion, “between the extremes of too much and too little.”1051 In 
order to walk the “middle way” between what might have been seen as excessive devotion to 
Mary before Vatican II in contrast to almost no devotion to Mary following Vatican II, the 
bishops point out that the revised liturgy, calendar, and lectionary offer many opportunities for 
prayer to Mary, and the bishops also uplift “extra-liturgical devotional forms” such as the 
Rosary.1052 The bishops also call for “great inventiveness” in regards to Marian devotion, 
sounding a call to “revitalize old forms and devise new devotions corresponding to the current 
needs and desires.”1053 Was this call heard and responded to? Sociological studies done in the 
U.S. Roman Catholic Church following Vatican II can gauge the popularity of devotions. 
In its exploration of “Devotions Past and Present,” The Notre Dame Study of Catholic 
Life Since Vatican II (begun in 1982) admits that  
many Catholics today regard these devotions [pre-Vatican II] as outmoded relics from the 
church’s past. The Notre Dame study makes clear that there has been a significant shift in 
Catholic devotional patterns since Vatican II. We have no hard data with which to 
compare the new findings. But no doubt a significant decrease has taken place in the 
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observance of pre-Vatican II devotions and the emergence of a new style of devotion 
since the Council.1054 
 
In the table “Frequency of Core Catholic Devotions and Confession,” both the Public Rosary and 
Novena ranked as the top two devotions that Core Catholics never participated in (61% and 76% 
respectively).1055 In addition to these startling findings, the authors of the study point out that 
“older women” are the group that is “far more likely to be involved in Novenas, Stations, and 
public praying of the Rosary” as compared to men.1056 On top of the gender differences, the 
study also found “major differences” according to age groups:  
Well over half and sometimes as many as 85 percent of young Catholics rarely or never 
participate in Stations, Novenas, public Rosaries or Benedictions. Participation increases 
with age, but the major increase is usually around age sixty. These findings are not 
conclusive, but they strongly suggest that pre-Vatican II devotions have simply not 
persisted among post-Vatican II Catholics. It is still possible, however, that more young 
Catholics will adopt some of these practices as they grow older.1057 
 
Was this the case? A more recent study specifically explored the religious experiences of young 
adult Roman Catholics to see if the “piety void” had been filled by the end of the twentieth 
century. 
  The authors of the book Young Adult Catholics: Religion in the Culture of Choice 
undertook their study in the late 1990s “to gather reliable information on how young adult 
Catholics, both European-American and Latino, live their Catholicism.”1058 In their survey of 
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young adult Catholics (all of whom are confirmed Roman Catholics), they found that in the past 
two years: 29% of non-Latinos had “made the Stations of the Cross” as compared to 44% of 
Latinos; 46% of non-Latinos had “said the rosary” as compared to 64% of Latinos; and 51% of 
non-Latinos had “[w]orn medals, crucifixes, scapulars, or rosaries” as compared to 70% of 
Latinos.1059 They also found that in the past two years, only 6% of non-Latinos had “attended 
Novenas” as compared to 19% of Latinos.1060 
 In addition to confirming that “Latinos are higher in devotional practices than others,”1061 
the study also found that young adults sometimes “noted that the most influential norm of 
spirituality in their life was a grandparent rather than a parent,” showing that “some young adult 
Catholics today need to look back to a time before the Council (or to an immigrant expression of 
Catholicism) to find inspiring models of commitment to the gospel of Christ.”1062 This finding 
seems to show that new forms of Marian devotion have not sprung up, but rather, the younger 
generations have looked to those who experienced Marian devotion before Vatican II to fulfill 
their own spiritual practices. The study also indicated that “the Virgin Mary endures as a cultural 
icon of Catholic identity”; in a list of “nineteen elements: how essential,” “devotion to Mary the 
Mother of God” ranked fourth, with 53% finding it “essential to faith,” 33% finding it “important 
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but not essential,” 7% finding it “not important to faith,” and 4% finding it as something they are 
“unaware is part of [their] faith.”1063  
Despite these results, the study concluded that Mary’s “utility in the actual construction 
and expression of young adult Catholic spirituality is limited.”1064 Perhaps this conclusion is 
related to the lack of Marian devotions that spoke to young adult Roman Catholics at the end of 
the twentieth century. How has this “piety void” affected Marian congregational song?  
 
 
Musical Developments 
 
 
Musical and Liturgical Documents 
 
 
Sacrosanctum Concilium (1963) and Musicam Sacram (1967) 
 Continuing in the vein of the liturgical movement and the desire for the laity to be able to 
participate in and understand the Mass, SC called for “full, conscious, and active participation” 
of the faithful, citing 1 Peter 2:9, 4-5 when it described the laity’s mandate to participation as “a 
right and obligation by reason of their baptism.”1065 One way to aid in this fuller understanding 
and participation was through the increased allowance of the vernacular in the liturgy.1066 
Another is through singing. Chapter VI of SC, “Sacred Music,” calls for “[r]eligious singing by 
the faithful” that is “intelligently fostered so that in devotions and sacred exercises as well as in 
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liberation from unjust social structures.” 
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 §14 of SC in Flannery, ed., The Conciliar and Post Conciliar Documents, 7-8. 
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liturgical services, the voices of the faithful may be heard, in conformity with the norms and 
requirements of the rubrics.”1067 
 Chapter VI of SC also offers a few suggestions about the type of sacred music should be 
used. First of all, sacred music is designed for “the glory of God and the sanctification of the 
faithful.”1068 SC speaks of the need to care for the “treasury of sacred music,” and Gregorian 
chant, which is “specially suited to the Roman liturgy,” is to “be given pride of place in liturgical 
services.”1069 In a nod to inculturation there is also mention of music in “mission lands,” which 
calls for placing their music in “proper esteem” while giving it “a suitable place.”1070 Regarding 
musical instruments in worship, while “[t]he pipe organ is to be held in high esteem in the Latin 
Church,” there is also allowance for “other instruments” as long as they are “suitable,” in 
“accord with the dignity of the temple, and that they truly contribute to the edification of the 
faithful.”1071 Finally, composers are called upon to “cultivate sacred music and increase its store 
of treasures” as long as their music increases active participation and the texts are “in conformity 
with the Catholic doctrine” (i.e., “they should be drawn chiefly from the sacred scripture and 
from liturgical sources”).1072 
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 §118 of SC in ibid., 33. 
  
1068
 §112 of SC in ibid., 32.  
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 §§114, 116 of SC in ibid. §116 also mentions “[o]ther kinds of sacred music, especially polyphony,” as 
being suited for the liturgy. 
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 §119 of SC in ibid., 33. 
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 Yet SC “does not so much offer clear guidelines and definitions as a set of convictions 
regarding the employment of traditional music in the renewed liturgy.”1073 In 1967 Musicam 
Sacram (hereafter MS) was delivered by the Congregation of Sacred Rites and the Consilium1074 
“to offer guidance on the various questions and difficulties raised by the implementation of 
SC.”1075 As Anthony Ruff notes, “tensions in the area of worship music”1076 are raised when MS 
expresses hope that pastors, musicians, and the faithful “will gladly accept these norms and put 
them into practice.”1077 In MS there is articulated a concept of “progressive solemnity” which 
helps to direct musicians as to what parts of the Mass should be sung, meaning one should begin 
“with the singing of the most central elements and adding other elements progressively.”1078 MS 
also emphasizes the notion of “full, conscious, and active participation” that was introduced in 
SC.1079 Ruff concludes that MS “succeeds in affirming both liturgical reform and inherited 
musical repertoires and that it offers guidance in finding compromises that are faithful to all the 
various and sometimes conflicting requirements of the liturgy.”1080 
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 Ruff, Sacred Music and Liturgical Reform, 338. 
  
1074
 Ruff describes the Consilium as “the body set up by Pope Paul VI to implement the liturgical reform 
called for by the Second Vatican Council” (Sacred Music and Liturgical Reform, 339). 
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 Ibid., 339.  
 
1076
 Ibid., 342.  
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 §4 in Sacred Congregation of Rites, Musicam Sacram: Instruction on Music in the Liturgy 5 March 
1967, Adoremus Society for the Renewal of the Sacred Liturgy, http://www.adoremus.org/MusicamSacram.html 
(accessed February 2012). 
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 Ruff, Sacred Music and Liturgical Reform, 344. See MS §7. 
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Music in Catholic Worship (1972), Liturgical Music Today (1982), and Sing to the Lord (2007) 
 The U.S. Roman Catholic bishops also offered documents to help guide the 
implementation of the musical changes brought on by the documents of Vatican II. The first of 
these was Music in Catholic Worship (hereafter MCW) in 1972. There are two main sections of 
this document, the first of which is the “exposition of the three critical judgments” used to 
determine “the value of a given musical element in the liturgy.”1081 These three judgments—
musical, liturgical, and pastoral—would become cornerstones of the musical documents of the 
U.S. bishops following Vatican II. The second section of MCW delves into the theology of both 
“celebration” and “music in worship.”1082 
 Edward Foley notes that MCW does not focus much on music outside of the Eucharist, 
and that Liturgical Music Today (hereafter LMT), released in 1982, tries to remedy this omission, 
serving as a “companion” to MCW.1083 LMT also addresses new issues, such as “technology and 
musical worship,” the “principle of progressive solemnity” that was outlined in MS, as well as 
the place of music in the Liturgy of the Hours and other sacraments.1084 Foley concludes, 
however, that this document “does a better job of raising issues than of offering strong 
principles.”1085 
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 Edward Foley, Capuchin, “Overview of Music in Catholic Worship and Liturgical Music Today” in The 
Liturgy Documents: A Parish Resource, ed. Elizabeth Hoffman, 3rd ed. (Collegeville, MN: Liturgical Press, 1991), 
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 Finally, in 2007 the U.S. bishops published Sing to the Lord (hereafter STTL).1086 Foley 
observes that STTL, while drawing heavily from MCW and LMT, is much larger than its 
predecessors, making it “the most comprehensive music document the US bishop have ever 
issued.”1087 STTL retains the three musical judgments from MCW while offering further 
explanations of each of the judgments and adding that “the three judgments are but aspects of 
one evaluation (no. 26).”1088 This document also offers a “theological reflection . . . on ‘why we 
sing.’”1089 Considering the viciousness of the worship wars in U.S. Roman Catholic churches 
following Vatican II—specifically regarding what music to use—many had hoped these 
documents would end the debate between “traditional” and “contemporary” music, yet these 
documents were not extremely helpful in directing parishes to what music to use in worship as 
opposed to how to go about choosing it.  
 
 
The Effect of Official Documents on Hymnals 
Many of the hymnals surveyed in this study reflect the changes brought about by the 
official Roman Catholic documents, particularly SC. For instance, the 1964 People’s Mass Book: 
Hymns, Psalms, Masses, and Bible Services for Participation of the Faithful at Mass and Other 
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 United States Conference of Catholic Bishops, Sing to the Lord: Music in Divine Worship 14 
November 2007, The Catholic Church in Southwestern Indiana, http://www.evansville-
diocese.org/worship/SingToTheLord.pdf (accessed February 2012). 
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 Edward Foley, A Lyrical Vision: The Music Documents of the US Bishops, American Essays in Liturgy 
(Collegeville, MN: Liturgical Press, 2009), 57. 
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Worship and Liturgical Music Today,” 273. 
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Services According to the Second Vatican Council’s Constitution on the Sacred Liturgy not only 
mentions SC in its title, it also offers a discussion of “The Value of Active Participation.”1090 The 
Adoremus Hymnal (1997), a more “traditional” post-Vatican II hymnal, in addition to referring 
to Pius X’s Motu Proprio, also quotes SC and MS, noting that “[f]rom its inception, Adoremus 
has been dedicated to authentic implementation of the liturgical reforms initiated by the Second 
Vatican Council.”1091 Reflecting the tensions between liturgy and devotions that are expressed in 
SC, Cantate et Iubilate Deo (1999) is a hymnal that attempts to address the need for balance 
between the devotional and liturgical:  
In the post-conciliar period the debate was not resolved: in many places devotions were 
sharply curtailed in order to give a greater prominence to [the] official liturgy of the 
church. In recent years, however, the pendulum seems to be swinging less violently from 
one extreme to the other, and a new equilibrium seems to be manifesting itself. The 
faithful need, desire, and take delight in both the liturgy and a great variety of devotions. 
The two different expressions of prayer are intimately related (however complex that 
relation may sometimes be) and interdependent.1092 
 
In addition to the tension between liturgy and devotions, the hymnals also had to address 
what style of music to use. Frank Quinn contends that although “metrical hymns” are scarcely 
mentioned in the documents discussed above, they have become mostly the norm in U.S. Roman 
Catholic worship, and immediately following Vatican II many of these “metrical hymns” were 
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 People’s Mass Book Committee, ed., People’s Mass Book (1964), 7.  
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borrowed from Protestant traditions.1093 Some of these Protestant songs were “regarded 
suspiciously by Catholics with a limited ecumenical sense and to many, in the mood of the 
sixties, represented an anachronistic archaism that had no relevance in the contemporary 
Church.”1094 Perhaps this “suspicion” is one reason why Roman Catholic “folk” or 
“contemporary” music seems to have become popular in the 1970s, particularly in the Glory & 
Praise hymnals. Donald Boccardi puts it simply in commenting upon this hymnal, first published 
in 1977 by North American Resource Publications (NALR), with subsequent editions in 1980, 
1982, 1983 and 1987:  
There is no way to exaggerate the influence of this short collection and the other volumes 
that were to follow it. 
The composers here became well known among Catholics throughout the country: 
John Foley, Carey Landry, Dan Schutte, Bob Dufford, Tim Manion, Roc O’Connor, and 
others. Many of the songs became standard repertoire in most American Catholic 
institutions: “Be Not Afraid,” “Blest Be the Lord,” “Dwelling Place,” “Earthen Vessels,” 
“For You Are My God,” “Only a Shadow,” “Seek the Lord,” “Sing a New Song,” “Sing 
to the Mountains,” “Turn to Me,” and “You Are Near,” to name a few of the most 
familiar.1095 
 
Let us now look more closely at how Marian congregational song has been affected by the 
liturgical and musical changes following Vatican II. 
 
 
Post-Vatican II Marian Congregational Song 
 “The Council documents, liturgical changes affecting all of the sacraments, and the 
permission for Mass to be celebrated in the evening and in the vernacular all proved to be blows 
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to Marian devotional practices.”1096 While these practices had been in the vernacular and 
“provided rare outlets for lay participation and leadership,”1097 with the liturgical changes 
brought by Vatican II, the laity now had the opportunity both to exercise leadership roles and to 
pray and sing in the vernacular all within the context of the Mass. Many pre-Vatican II Marian 
congregational songs were associated with such “devotional practices” as the May devotions, 
novenas, and Benediction, and as the popularity of these services waned after Vatican II, so did 
interest in the Marian congregational songs that accompanied them. 
 One of the directives from Vatican II is the “return to Scriptures.”1098 As recognized in 
chapter 2, Mary does not figure prominently in the Scriptures, and many of the pre-Vatican II 
Marian congregational songs do not rely on the Scriptures for their texts. One Marian scriptural 
passage that did seem to be popular after Vatican II is the Magnificat. This is particularly the 
case for more “contemporary” hymnals; in fact, it is often the case that the Magnificat is the only 
Marian congregational song in many of these hymnals that contain mostly “contemporary” 
congregational songs.1099  
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The English settings of the Magnificat rank number seven on the List of the Thirty Most 
Commonly Found Marian Congregational Songs.1100 While many of these translations and 
paraphrases were written after Vatican II, there was only one Marian congregational song written 
after Vatican II on the list that was not a compilation of multiple texts and tunes (as the 
Magnificat is), and that is “Hail Mary: Gentle Woman.”1101 We saw earlier that SC and MC 
encouraged the writing of new congregational songs and the development of new Marian 
devotions. It seems, however, that many attempts at writing new Marian congregational songs 
were unsuccessful, as is seen by the fact that (besides the compilation entry of the Magnificat 
which does include a few pre-Vatican II English translations of the Magnificat) “Hail Mary: 
Gentle Woman” is the only post-Vatican II Marian congregational song to appear on the List of 
the Thirty Most Commonly Found Marian Congregational Songs. 
In the wake of Vatican II, several authors produced new Marian congregational songs 
utilizing the style of lyric then popular. Ray Silvia’s Advent text “Lullaby of the Sprit,” 
published in the Hymnal for Young Christians: Volume Three (1973),1102 speaks to Roman 
Catholics in a more colloquial manner: “Hush! Shyly, I have this feeling. Hush! Shyly, Like a 
baby dreamin’ Inside of me.”1103 The first stanza is almost comical in how relaxed the language 
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 The multiple English translations and paraphrases of the Magnificat were found in fifty-one hymnals 
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 This Marian congregational song ranks at number twenty-two and was found in seventeen hymnals 
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is, referring to Mary as “babe”: “The angel said to Mary: ‘Hey, babe, today’s your lucky day! / 
The Lord has given you his Baby; In you he’ll grow and pray.’ / But Mary felt frightened, was 
about to turn around and go, / When a tiny voice whispered in her soul.”1104 The second stanza 
also refers to a common colloquial phrase of the 1970s, “keep on truckin’” when it refers to Jesus 
who “whistled as he trucked on down the road.”1105 The third stanza makes reference to the 
scriptural image of Mary found in Revelation: “In the sun I saw a Woman With her Child 
standin’ on the moon.”1106 One could argue that this text is as culturally tied to its times as the 
Marian congregational songs from pre-Vatican II. This was the only Marian congregational song 
found in this study that referred to Mary as “babe,” and perhaps this song did not last because it 
is such a distinct product of its time.  
Why have there not been more representatives of Marian congregational songs from the 
period of 1964 to 2010 examined here? The reason is that there are so few Marian congregational 
songs from this period as compared to 1854 to 1963. Chapter 5 will consider the results of the 
quantitative study in order to examine this trend more closely. 
 
                                                                                                                                                             
pioneer spirit it implies, this group of hymns and songs for young people represents one possible avenue for this 
quest, particularly in catechectical work and liturgical ceremonies, and as such receives the approbation of the Music 
Division of the Liturgical Commission, Diocese of Sioux Falls, South Dakota, August 15, 1966.” See Hymnal for 
Young Christians, ii. 
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CHAPTER FIVE 
 
“WHATEVER HAPPENED TO MARY?”1107 
 
 
Introduction 
 
 Mary, woman of the Gospel; 
 Humble home for treasured seed, 
 Help us to be true disciples 
 Bearing fruit in word and deed.1108 
—Mary Frances Fleischaker, “Mary, woman of the promise” 
 
This text, written by Mary Frances Fleischaker (b. 1945) in 1988, is one of the few written after 
Vatican II that is not a paraphrase of the Magnificat, yet still has something new and powerful to 
say about Mary. It is also one of the few new post-Vatican II Marian congregational songs in 
general. The quantitative analysis discussed in this chapter will signal a definite decline in the 
percentage of Marian congregational songs in a hymnal following Sacrosanctum Concilium (SC) 
in 1963.  
 This chapter begins with a further explanation of how this study was undertaken, 
expanding upon the methodology and definitions discussed in chapter 1. Then, the quantitative 
analysis is presented, including four bar graphs tracking the percentage of Marian congregational 
songs in a hymnal, and in Latin, Latin and English, and English. Next is a discussion of some of 
the entries on the List of the Thirty Most Commonly Found Marian Congregational Songs. 
Finally, the five research questions identified in chapter 1 are discussed in light of both the 
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http://www.stlyrics.com/lyrics/stigmata/marymarystigmaticmix.htm (accessed February 2012). 
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quantitative analysis laid out in this chapter and the qualitative/contextual analysis in chapters 2, 
3, and 4. 
 
 
Method of Investigation 
The main source for this study is a body of 120 hymnals printed primarily for the use of 
Roman Catholics in the United States from 1854 to 2010 (sixty hymnals from 1854 to 1963, and 
sixty from 1964 to 2010). The reason so many hymnals were surveyed is because, unlike other 
countries, the U.S. Roman Catholic Church does not have an official hymnal. A few hymnals 
printed in England that had an impact on U.S. Roman Catholic repertoire1109 as well as the 
current Canadian Roman Catholic hymnal1110 have been included in order to make a comparison 
with U.S. Roman Catholic repertoire. Prior to Vatican II there were a few hymnals that were 
popular and went through multiple editions: the Catholic Church Hymnal with Music (1908, 
1933); the Pius X Hymnal (1956); the St. Basil’s Hymnal (1891, 1906, 1918, 1925, 1935); and 
the St. Gregory Hymnal and Catholic Choir Book (1920, 1947).1111  
There are multiple publishing houses that have produced Roman Catholic hymnals in the 
United States since Vatican II. GIA has published the following hymnals: Catholic Community 
Hymnal (1999); Gather (1988, 1994); Gather Comprehensive (1994, 2004); Hymnal for Catholic 
Students (1988); Hymnal for the Hours (1989); Lead Me, Guide Me: The African American 
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 Catholic Church, ed., Catholic Book of Worship III (Ottawa: Canadian Conference of Catholic Bishops, 
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Catholic Hymnal (1987); RitualSong (1996); and Worship (1971, 1975, 1986).1112 GIA offers a 
range of hymnals, from the Gather series which features more contemporary music (a mix of 
70% “piano/guitar based-titles” and 30% “organ-based titles”), to the Worship series with more 
traditional music (a mix of 80% “organ-based hymnody” to 20% “piano/guitar based music”), to 
RitualSong, which blends the two styles (a mix of 50% “contemporary-style music” and 50% 
“classical-style music”).1113  
Liturgical Press produced the following hymnals: the Book of Sacred Song (1977), which 
was a later incarnation of Our Parish Prays and Sings; By Flowing Waters (1999); Celebrating 
the Eucharist: Sacred Song (2005); The Collegeville Hymnal (1990); and Our Parish Prays and 
Sings (1959, 1965, 1971). World Library Publications (formerly known as the World Library of 
Sacred Music and now part of the J. S. Paluch Company) published: The People’s Hymnal 
(1955, 1961); People’s Mass Book (1964, 1966, 1970, 1971, 1984, 2003); and Word & Song 
(2004).  
The North American Liturgy Resources (NALR) published the popular hymnal of 
contemporary music Glory & Praise (1984, 1990). NALR later became a part of Oregon 
Catholic Press. Oregon Catholic Press (OCP) has brought out: Breaking Bread, a paperback 
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 In Advent 2011, the use of Roman Missal, Third Edition was implemented in the United States. As a 
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http://www.giamusic.com/products/P-4500.cfm. All websites from GIA Publications, Inc., 
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book that is published yearly containing congregational songs and readings (2009, 2010); 
Journeysongs, 2nd ed. (2003); Rise Up and Sing: Young People’s Music Resource, 2nd ed. (2000); 
Spirit & Song: A Seeker’s Guide for Liturgy and Prayer (1999) and Spirit and Song 2: More 
Resources for Prayer & Worship (2005); and Today’s Missal (2004/5, 2008) and Today’s 
Missal: Music Issue (2005, 2008). These last two are examples of what are known as “missals” 
or “missalettes,” which are paperback books that are designed to be used for a short period of 
time and then thrown away. Today’s Missal is printed a few times throughout the year and 
contains the Lectionary readings, prayers, and a few seasonal congregational songs. Today’s 
Missal: Music Issue is printed once a year and contains only congregational songs. The two are 
meant to be used together. Missalettes came into popularity following Vatican II when new 
music was being written at a great pace, and the use of disposable missalettes printed on a 
regular basis allowed for the timely inclusion of new music.1114  
Through the quantitative analysis of the data, the following items were tracked: the total 
number of congregational songs in each hymnal; whether there was a section in the hymnal 
devoted to Mary; the number of songs inside and outside of the Marian section; and the number 
of (and titles of) Marian congregational songs in Latin, Latin and English, and English.1115 Since 
many of the earlier hymnals did not number the songs, or used different numbering systems, it 
was necessary to develop a system for counting the actual number of congregational songs in 
each hymnal. For those that had no numbers, if the same text appeared more than once with 
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 This also made it difficult to track congregational songs in missalettes as many were thrown away, so 
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 Songs in languages other than English were also recorded, but this number was very small. Out of 779 
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multiple tunes, it was counted once. If there were hymnals that used a number system such as 
201a/b/c, (e.g., the St. Gregory Hymnal), it was counted once. Congregational songs were also 
counted once if there were multiple tunes for the same text but they were assigned one number in 
the hymnal. If a hymnal included two different numbers for the same text with two different 
tunes, it was counted twice.1116  
In addition to tracking this data, a list of the Thirty Most Frequently Found Marian 
Congregational Songs was also compiled. While this list is helpful in gauging the most 
frequently printed Marian congregational songs, it does not necessarily mean that these were the 
most commonly sung. As we know, many congregational songs—especially older ones—
continue to be kept in hymnals not because they are commonly sung, but because people “feel” 
they should be included. Also, as Carl Daw has noted, “the actual use of a given text does not 
necessarily correlate with its appearance in hymnals . . . [t]here is, after all, such a thing as a text 
deemed too familiar [such as the Latin Magnificat] to need to be printed in a hymnal.”1117 
However, Fred Graham has pointed out that  
[i]t must be underscored that frequency of printing (hymns) does not establish for certain 
the frequency of usage of these tunes, but is a reliable guide to what was thought to be 
“useful.” Frequency of printing was established as a research tool in the hymnological 
work of Karl Kroeger and Richard Crawford.1118 
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variations in titles, numbers of stanzas, etc. This project could have been undertaken in many different ways. The 
author chose this method and worked to be consistent with her approach throughout the 120 hymnals. For the 
compilation of the List of the Thirty Most Commonly Found Marian Congregational Songs, a separate methodology 
was employed to ensure that the most accurate representation was given. See the explanations in the footnotes for 
the list found in appendix A. 
 
1117
 Carl P. Daw, Jr., e-mail message to author, November 2, 2010. 
 
1118
 Fred Graham, “With One Heart and One Voice”: A Core Repertory of Hymn Tunes Published For Use 
in the Methodist Episcopal Church in the United States, 1808–1878 (Lanham, MD: Scarecrow Press, 2004), xv. 
Thanks to Dr. Graham for sharing this helpful information. 
 
  
 
263 
Because there is no “official” Roman Catholic hymnal in the United States, songs were 
chosen by the publishers and not the bishops.1119 While Protestant hymnals in the United States 
normally reflect decisions made by national denominational bodies, Roman Catholic hymnals in 
the United States do not; while Roman Catholic hymnals may obtain approval by the United 
States Conference of Catholic Bishops,1120 each Roman Catholic Church in the United States is 
given the freedom to choose which hymnal they will use, as opposed to Protestant 
denominations, which generally use the hymnal agreed upon by their denomination, with the 
possibility of also using supplementary materials (also often approved by their 
denominations).1121 Therefore, it seems possible to reach the conclusion that a Roman Catholic 
hymnal publishing company in the United States would choose congregational songs that were in 
popular usage and that people would want to sing so that congregations would buy their hymnal 
over a competitor’s hymnal.1122  
 
 
Definitions  
As the study was undertaken and the hymnals were surveyed, it became necessary to 
define further what is meant by “congregational song.” While differentiating between choral and 
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 There are “official” hymnals for the Roman Catholic Church in other countries, such as Germany. 
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Committee on Divine Worship, United States Conference of Catholic Bishops.”  
 
1121
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congregational singing may not seem to be a problem today because the congregations in Roman 
Catholic Churches have many opportunities to sing during the Mass, before Vatican II the laity 
rarely sang during the Mass; most of the singing was done by the choir. Bearing this distinction 
in mind, this study considers the following to be “congregational song” because they would have 
been sung by a congregation in liturgical settings: the four Marian antiphons and other liturgical 
antiphons (e.g., the “Hosanna to the Son of David” from the Palm Sunday liturgy), New 
Testament Gospel Canticles (the Magnificat, Nunc Dimittis, and Benedictus), Marian Litanies 
(e.g., the Litany of the Blessed Virgin Mary/Litany of Loreto), the four sequences1123 (not the 
Dies irae as it is part of the Requiem Mass), and the Divine Praises.  
The following, even though they may have been sung in liturgical settings, are not 
considered to be “congregational songs” because they would most likely have been sung by a 
choir, and not the congregation (particularly before Vatican II): Psalms set in antiphon/verse 
settings (psalms that are set as metrical paraphrases are included), settings of the Mass Ordinary, 
Old Testament canticles, non-Marian litanies (e.g., the Litany of Saints), settings of the Requiem 
Mass (including current parts of the Funeral Rite such as the Song of Farewell), and settings of 
Marian antiphons (and other texts) that are clearly anthems and not meant for congregational 
singing.1124 
                                                 
1123
 The four sequences are: Victimae Paschali Laudes (Easter), Veni, Sancte Spiritus (Pentecost), Lauda 
Sion (Corpus Christi), and Stabat Mater (Our Lady of Sorrows). The Stabat Mater was added to the list of approved 
sequences in 1727 after Paul V’s Roman Missal (1570) eliminated all but four sequences, those for Easter, 
Pentecost, Corpus Christi, and funerals (Dies irae). See Buono, The Greatest Marian Prayers, 82. 
 
1124
 E.g., settings of the Marian antiphons by composers such as Samuel Webbe found in The Basilian 
Fathers, ed., St. Basil’s Hymnal: Containing Music for Vespers of All the Sundays and Festivals of the Year: Three 
Masses and over Two Hundred Hymns (Toronto: St. Michael’s College, 1891), 30-39. Also, choral anthems such as 
“Tota pulchra es” by Orlandus Lassus found at #114 in Pius Tenth School of Liturgical Music, ed., The Pius X 
Hymnal: For Unison, Two Equal or Four Mixed Voices (Boston, MA: McLaughlin & Reilly Co., 1956), 125.  
 
  
 
265 
Quantitative Analysis 
 For the quantitative analysis, the goal was to compare the percentage of Marian 
congregational songs before and after SC. In total, 779 Marian congregational songs were 
catalogued; of these, 404, or 51.86% appeared only once throughout the 120 hymnals.1125 After 
collecting the data, four bar graphs were compiled to look at the overall trends in the percentage 
of Marian congregational songs in each hymnal and the percentage of Marian congregational 
songs in Latin, Latin/English, and English in each hymnal. 
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Figure 1. Percentage of Marian congregational songs in each hymnal. 
 
 In the bar graph showing the percentage of Marian congregational songs in each hymnal 
(see figure 1), the data indicates there is a significant drop in the number of Marian 
congregational songs in a hymnal following SC in 1963. The average percentage of Marian 
                                                 
1125
 An Excel spreadsheet was kept with the information pertaining to each hymnal, and also for all the 
Marian congregational songs. These were organized alphabetically by song title. Separate entries were kept for 
songs with the same text but different tunes, while also keeping track of variations in titles, numbers of stanzas, etc. 
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congregational songs in a hymnal from 1854 to 1963 is 24.85%, while the average from 1964 to 
2010 is 6.20% for a difference of 18.65%.1126 The author expected to see a drop in Marian 
congregational songs following Vatican II because of the many factors that led to a decrease in 
Marian devotion following Vatican II, some of which have been looked at in previous chapters. 
These factors will be explored more fully in questions one and two in the section on “Research 
Questions” at the end of this chapter. 
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Figure 2. Percentage of Marian congregational songs in Latin in each hymnal. 
 
                                                 
1126
 There are four hymnals that could be considered “outliers” in the bar graph (two before SC and two 
after): May Chimes (1871, 78.05%), Wreath of Mary (1883, 73.17%), By Flowing Waters (1999, 20.00%), and 
Cantate et Iubilate Deo (1999, 22.62%). These four hymnals are considered “outliers” because they contain a 
significantly higher percentage of Marian congregational songs than the other hymnals from their time period 
(78.05% and 73.17% to an average of 24.85% from 1854 to 1963 and 20.00% and 22.62% to an average of 6.20% 
from 1964 to 2010). Without factoring in these outliers, the averages are then 23.10% from 1854 to 1963 and 5.68% 
from 1964 to 2010, for a difference of 17.42%. Even without these hymnals that could be considered “outliers,” 
there is still a significant drop in the number of Marian congregational songs in a hymnal following Vatican II. 
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 For the percentage of Marian congregational songs in Latin (only) in each hymnal (see 
figure 2), the average from 1854 to 1963 is 21.97%, while the average from 1964 to 2010 is 
9.47% for a difference of 12.50%.1127 This change makes sense because the use of vernacular 
congregational song was expanded after the promulgation of SC. The results in this graph, along 
with those in figures 3 and 4, will be further explored in question three under “Research 
Questions” at the end of this chapter.  
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Figure 3. Percentage of Marian congregational songs in Latin/English in each hymnal. 
 
The next category is the percentage of Marian congregational songs in Latin and English 
in each hymnal (see figure 3). This category includes songs that contain both Latin and English 
                                                 
1127
 If the Liber Usualis (1953), the one outlier from 1854 to 1963 is not included, the average from 1854 to 
1963 drops to 20.65%. If the two “outliers” from 1964 to 2010, By Flowing Waters (1999) and Cantate et Iubilate 
Deo (1999) are not included, the average from 1964 to 2010 drops to 6.62% for a difference of 14.03%. 
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in a single entry (i.e., the same text in Latin and English) as well as polyglots.1128 The average 
percentage of Marian congregational songs in Latin and English in hymnals from 1854 to 1963 is 
16.80%, while the average from 1964 to 2010 is 24.41% for a difference of 7.61%.  
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Figure 4. Percentage of Marian congregational songs in English in each hymnal. 
 
 The final category is the percentage of Marian congregational songs in English (only) in 
each hymnal (see figure 4). The average from 1854 to 1963 is 60.69%, while the average from 
1964 to 2010 is 64.62% for a difference of 3.93%.  
 
 
Most Commonly Found Marian Congregational Songs 
In addition to creating the four bar graphs, a List of the Thirty Most Commonly Found 
Marian Congregational Songs was also compiled (see appendix A). For most entries, texts that 
                                                 
1128
 This includes such Latin salutations as “Ave,” and Latin versions of names such as Maria and Eva. 
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had the same title—including slight variations in translations—and multiple tunes were counted 
as one entry. Latin texts and their English translations were also combined to count them as one 
entry (e.g., “At the Cross/By the Cross her station keeping/Stabat Mater dolorosa”).1129 There is 
one exception, however, and that is if a text appeared in both Gregorian chant and hymn form 
(e.g., “Ave maris stella/Hail, thou Star of Ocean” in hymn form ranked at number five and “Ave 
maris stella/Hail, Star of the Sea-Latin/English chant Mode I” ranked at number nineteen).  
The reason for separating Gregorian chant and hymn forms of the same text is to track the 
use of Gregorian chant both before and after Vatican II.1130 Of the eighty entries, nine (11.25%) 
are set to Gregorian chant. These include the four Marian antiphons that are sung at Compline: 
“Salve Regina/Hail, Queen” (#4, 49.17%); “Regina caeli/Queen of heaven” (#8, 39.17%); “Ave, 
Regina caelorum/Hail, Queen of heaven” (#14, 25.00%); and “Alma Redemptoris Mater/Loving 
Mother of the Redeemer” (#15, 23.33%).1131  
Examination of some of these Marian congregational songs will help paint a picture of 
what this body of congregational song has looked like over the past 150 years. “At the Cross/By 
the Cross her station keeping/Stabat Mater dolorosa” ranks at number one (69.17%). As 
previously noted in chapter 2, this particular text is closely related to the Stations of the Cross. 
                                                 
1129
 For texts that appear in both Latin and English, the author was careful to count them only once on the 
list if they appeared separately in Latin and English in the same hymnal. 
 
1130
 Anthony Ruff, in his analysis of what constitutes a “treasury of sacred music” in the Roman Catholic 
Church, points out that in many of the official Roman Catholic documents of the twentieth century, Gregorian chant 
is given what SC §116 refers to as the “pride of place” in the musical tradition of the Roman Catholic Church. See 
Ruff, Sacred Music and Liturgical Reform. Therefore, in the compilation of the List of the Thirty Most Commonly 
Found Marian Congregational Songs, the author felt it was important to see if Gregorian chant was indeed given a 
“pride of place” in Roman Catholic hymnals in the United States. 
 
1131
 The five other chants that appear on the list are: “Ave Maria/Hail Mary” (#10, 35.83%); “Magnificat 
anima mea” (#12, 29.17%); “Salve, Mater misericordiae/Hail, Mother of Mercy” (#15, 23.33%); “Concordi 
laetitia/One in joyful songs of praise” (#16, 19.17%); and “Ave maris stella/Hail, Star of the Sea” (#19, 16.67%). 
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During Lent, it is common for people to celebrate the Stations of the Cross publicly with clergy, 
singing the Latin Stabat Mater or an English translation or paraphrase of the Latin text as they 
move from station to station. Christopher Walsh states that “this devotion has probably waned 
somewhat” as a result of the liturgical movement, but is “still practiced in Lent and as a 
supplementary service on Good Friday.”1132 In this study of Marian congregational song, of the 
eighty-three hymnals that contained “At the Cross/By the Cross her station keeping/Stabat Mater 
dolorosa,” fifty-one (61.45%) were printed before 1963 and thirty-two (38.55%) were printed 
after 1963. This significant drop (22.90%) in the printing of “At the Cross/By the Cross her 
station keeping/Stabat Mater dolorosa” seems to correspond to a drop in the practice of the 
Stations of the Cross, with which it is so closely associated.  
Two of the Marian congregational songs the author expected to see near the top of the list 
based on her experience in Roman Catholic parishes in Boston were: “Hail, Holy Queen 
enthroned above/Salve Regina coelitum, O Maria!” (#2, 59.17%) and “Immaculate Mary” (#3, 
52.50%). “Immaculate Mary” is examined in chapter 3, but close attention has not yet been given 
to “Hail, Holy Queen enthroned above/Salve Regina coelitum, O Maria!” This text is an English 
translation of a Latin paraphrase (“Salve Regina coelitum, O Maria!”) of “Salve Regina, Mater 
misericordiae” (#4, 49.17%). The English text is an anonymous translation that comes from the 
Roman Hymnal (1884).1133 The text, most often paired with the German tune SALVE REGINA 
                                                 
1132
 Walsh, “Stations of the Cross,” 450. 
 
1133
 Higginson, Handbook for American Catholic Hymnals, 90. 
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COELITUM, has an especially rousing chorus: “Triumph all ye Cherubim, / Sing with us, ye 
Seraphim, / Heav’n and earth resound the hymn: / Salve, salve, salve Regina!”1134 
Many of the texts found before Vatican II are focused on the Rosary. One of the more 
popular Marian congregational songs about the Rosary and near the top of the list is “Sing of 
Mary, pure/meek and lowly” (#11, 31.67%), written by Roland Palmer, S.S.J.E. (1891–1985), a 
Protestant.1135 While most of the other Marian congregational songs on the list have Roman 
Catholic origins and are older texts, this text, based on the mysteries of the Rosary, was 
composed in the 1930s and was originally written for the Book of Common Praise, the 1938 
hymnal of the Church of England in Canada.1136  
Palmer entered the Society of St. John the Evangelist (S.S.J.E.), an Anglican monastic 
community, in 1919, and lived at their congregation in the Cowley Monastery in Cambridge, 
Massachusetts until 1927 when he left for Canada “to open a house there and become provincial 
superior and then superior of the Canadian congregation.”1137 The beautiful worship space at the 
Cowley Monastery, designed by Ralph Adams Cram (1863–1942), includes stained glass 
                                                 
1134
 #69 in J. B. Young, ed., The Roman Hymnal: A Complete Manual of English Hymns & Latin Chants for 
the Use of Congregations, Schools, Colleges and Choirs, 16th ed. (New York and Cincinnati: Fr. Pustet & Co., 
1897), 77-78. The anonymous German tune comes from the Choralemelodien zum heiligen Gesänge (1808). See 
entry #702 in Stulken and Salika, Hymnal Companion to Worship—Third Edition, 415. 
 
1135
 It is interesting that this text, written by a Protestant, ranks so high on the list. Carl P. Daw, Jr., e-mail 
message to author, November 2, 2010. 
 
1136
 Glover, ed., Hymns 1 to 384, 537. 
 
1137
 Raymond F. Glover, ed., Service Music and Biographies, vol. 2 of The Hymnal 1982 Companion (New 
York: The Church Hymnal Corporation, 1994), 559. 
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windows depicting the mysteries of the Rosary; perhaps it was these windows that inspired 
Palmer to write this text.1138 Palmer describes the genesis of this text: 
I was on the Committee for the production of that hymnal [Book of Common Praise] and 
was asked to find another good hymn for the festivals of the Blessed Virgin. I finally set 
to work and built “Sing of Mary” around the Joyful, Sorrowful, and Glorious mysteries. I 
submitted it anonymously so that they could reject it without embarrassment. They 
accepted it. It appeared Anon. with some mistake as to the date. The date should be in the 
1930’s.1139 
 
The majority of the hymnals surveyed only print three stanzas, while Palmer’s original 
text contained five stanzas. It is interesting to note that this particular Marian congregational 
song, although written in the 1930s, does not seem to be found in any of the hymnals surveyed 
until the 1960s.1140 Perhaps this is because by the 1960s we begin to see the effects of the 
ecumenical movement, and of Omer Westendorf (1916–97), the founder of the World Library of 
Sacred Music (who published The People’s Hymnal where “Sing of Mary” is first found in 
1961). Westendorf’s experience in Europe during World War II gave him a broader, 
international perspective on sacred music, which led him to introduce congregational songs in his 
hymnals that were new to the standard U.S. Roman Catholic repertoire.1141 It makes it all the 
more impressive, and speaks to the popularity of “Sing of Mary,” that this text is written by a 
non-Roman Catholic and does not seem to have entered the U.S. Roman Catholic repertoire until 
                                                 
1138
 Even though Cram building was not finished until 1936, it is still possible that Palmer returned to the 
Cowley Monastery after 1936. Thanks to Peter Scagnelli for pointing this out. 
 
1139
 Palmer to Glover, 15 June 1984, Church Hymnal Corporation Papers as quoted in Glover, ed., Hymns 1 
to 384, 537. Some of the hymnals surveyed also attributed this text to “Anon.” 
 
1140
 As Higginson writes, the text seems to first appear at #R-10 in The People’s Hymnal Committee, ed., 
The People’s Hymnal: Voice Book, 2nd ed. (Cincinnati, OH: World Library of Sacred Music, 1961), 136-37. See 
Higginson, Handbook for American Catholic Hymnals, 90-91. 
 
1141
 Boccardi, The History of American Catholic Hymnals since Vatican II, 4, 12. 
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the 1960s, and yet it ranks at number eleven on the List of the Thirty Most Commonly Found 
Marian Congregational Songs, right behind the Latin/English Chant “Ave Maria/Hail Mary” at 
number ten. 
Many of the Marian congregational songs from before Vatican II contain nature imagery 
and celebrate the month of May. While October was the month of the Rosary, May was the 
month of Mary. The month of May was often celebrated with the May crowning when children 
would crown a stature of Mary with a wreath of flowers. While many of these Marian 
congregational songs have fallen out of favor, some continue to be sung by younger generations, 
such as “Bring flowers of the fairest/rarest” (#27, 10.00%), which is often sung at churches that 
still hold May crowning services. Other Marian congregational songs from before Vatican II that 
are still printed in OCP’s hymnals (e.g., Breaking Bread and Today’s Missal: Music Issue) 
include: “On this day, O beautiful Mother” (#18, 17.50%); “Mother dear, O pray for me” (#19, 
16.67%); and “Mother dearest, Mother fairest” (#24, 12.50%).  
In some cases, the editors of hymnals have made an attempt to write new texts to replace 
“old favorites.” For example, in The New St. Basil Hymnal, “In this your month, creation’s 
Queen” was written to replace “Bring Flowers of the Rarest.” While the new text still contains 
nature imagery, it is more theological, with stanza four even making eschatological references to 
Christ and the Book of Revelation: “To stand beside the Crystal Sea / And cast our crowns 
before His throne.”1142 This song did not seem to catch on, however, as it was only found in The 
New St. Basil Hymnal. Another “new” crowning song is “Holy Mary, now we crown you” (#30, 
                                                 
1142
 “In this your month, creation’s Queen,” #146 in The Basilian Fathers, ed., The New St. Basil Hymnal, 
167.  
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7.50%). J. Vincent Higginson indicates that this song was written for May crownings by Melvin 
Farrell, S.S. for the People’s Hymnal (1955).1143 While this song does rank at number thirty, it 
was only found in hymnals printed by World Library Publications/J. S. Paluch, the publishing 
company that printed the People’s Hymnal. The text does mention springtime, but it is more 
theological; stanza two says that the “Stain of sin has never marred you,” and there is mention of 
Jesus and God, which was not always the case with many of the Marian congregational songs 
written before Vatican II.1144 
“Hail, Queen of heaven, the ocean star” ranks at number nine (36.67%), and this text 
contains some of the themes more commonly found in Marian congregational songs that date 
before Vatican II, in addition to the older “Ave maris stella” examined in chapter 2.1145 Many of 
the older texts speak of Mary as “Star of the Sea,” our beacon1146 or guiding star, who will help 
us to navigate our way,1147 and be a “Guide of the wand’rer here below.”1148 It is often 
                                                 
1143
 Higginson, Handbook for American Catholic Hymnals, 81. 
  
1144
 “Holy Mary, now we crown you,” #R-9 in Theological College (Washington, DC), ed., The People’s 
Hymnal (Cincinnati, OH: World Library of Sacred Music, 1955), 85. 
 
1145
 The “Ave maris stella” in hymn form ranks at number five (45.83%) and in chant form at number 
nineteen (16.67%). “Hail, Queen of Heaven, the Ocean Star,” a text by Dr. John Lingard (1771–1851), is described 
by Higginson as “one of the oldest English vernacular hymns commonly found in Catholic hymnals.” It was inspired 
by the Latin “Ave maris stella,” “but the vernacular is not a translation” of the Latin text. Lingard’s text is usually 
paired with STELLA (c. 1850), a tune that is “arranged from a folksong by Hemy.” See Higginson, Handbook for 
American Catholic Hymnals, 79. 
  
1146
 See stanza three of “Mother of Christ,” #105 in Reilly, ed., The Standard Catholic Hymnal, 117-118. 
 
1147
 See stanza three of “Ah, her smile, makes Heaven rejoice” in Sisters of Notre Dame, ed. Sunday School 
Hymn Book (Philadelphia, PA: Oliver Ditson Company; Theodore Presser Co., Distributors, 1915), 112. 
 
1148
 See stanza one of “Hail Queen of heaven, the ocean star” #102 in The Basilian Fathers, ed., St. Basil’s 
Hymnal (1918), 119. 
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mentioned how our lives are like a “tempestuous sea,”1149 but, when we are “Thrown on life’s 
surge”1150 Mary will calm the seas of life for us1151 and be a port of rest.1152  
 Richard Mouw offers a helpful study on “Nautical Rescue Themes in Evangelical 
Hymnody” which can, despite some differences, be applied to Marian congregational song.1153 
While the Evangelical hymnody he explores tends to be more mission oriented, some of the 
nautical Marian congregational songs share similar themes. For instance, both cases address the 
theme of “life as a stormy sea,”1154 as noted above in “Mother dear, O pray for me.”1155 We also 
find “the plea for a reliable pilot/navigator,”1156 except in this case, the navigator is Mary, Star of 
the Sea, instead of God or Jesus. Mary is the “guiding star of the sea, / And trusting ever we look 
                                                 
1149
 See stanza one of “Mother dear, O pray for me,” #79 in The Basilian Fathers, ed., St. Basil’s Hymnal 
(1918), 92-93. 
 
1150
 See stanza one of “Hail Queen of heaven, the ocean star,” #102 in The Basilian Fathers, ed., St. Basil’s 
Hymnal (1918), 119. 
 
1151
 See stanza two of “Daily, daily sing to Mary,” #136 in Alfred Young, ed., The Catholic Hymnal: 
Containing Hymns for Congregational and Home Use, and the Vesper Psalms, the Office of Compline, the Litanies, 
Hymns at Benediction, Etc. The Tunes by Rev. Alfred Young, Priest of the Congregation of St. Paul the Apostle. The 
Words Original and Selected (New York: Catholic Publication Society Co., 1884), 130. 
 
1152
 See the chorus of “Ave Maria, Guardian dear,” #99 in The Basilian Fathers, ed., St. Basil’s Hymnal 
(1906), 186-87. 
 
1153
 Richard J. Mouw, “‘Some Poor Sailor, Tempest Tossed’: Nautical Rescue Themes in Evangelical 
Hymnody,” in Wonderful Words of Life: Hymns in American Protestant History and Theology, ed. Richard J. Mouw 
and Mark A. Noll (Grand Rapids, MI: William B. Eerdmans Publishing Company, 2004), 234-50. 
  
1154
 Ibid., 235. 
  
1155
 See stanza one of “Mother dear, O pray for me,” #79 in The Basilian Fathers, ed., St. Basil’s Hymnal 
(1918), 92-93. 
 
1156
 Mouw, “‘Some Poor Sailor, Tempest Tossed,’” 235. 
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on thee.”1157 The “quest for safety” is also a shared theme, and as seen above when Mary calms 
the waters and brings us safely home.1158 
 Mouw points to John Paul II’s reference to Paul VI in Redemptor Hominis “as the 
‘helmsman of the Church, the bark of Peter.’”1159 He also looks to the work of Gertrude Grace 
Sill who describes the “central portion of a church building as the ‘nave’” which comes “from 
the ancient practice of depicting the church as a sailing vessel, that, as St. Hippolytus put it, ‘is 
beaten by the waves, but not submerged.’”1160  The corporate notion of the church as a ship was 
transferred to an individual sailing on life’s sea in a ship, both in evangelical hymns and in 
Marian congregational song.1161 We find this motif, for instance, in the first stanza of “Mother 
dear, O pray for me”: “Mother dear, O pray for me! / Whilst far from heav’n and thee / I wander 
in a fragile bark / O’er life’s tempestuous sea, / O Virgin Mother, from thy throne, / So bright in 
bliss above, / Protect thy child and cheer my path / With thy sweet smile of love.” 1162  
                                                 
1157
 From the first stanza of “Bright Queen of Heaven, Virgin all fair,” #109 in Roesler, ed., Psallite, 123. 
This Marian congregational song ranks number thirty on the List of the Thirty Most Commonly Found Marian 
Congregational Songs. It was found in nine hymnals (7.50%). This text by Francis Stanfield (1836–1914) is found 
in: Hymns for the Confraternity of the Holy Family (Holy Family Hymns) (London: Burns and Lambert, 1860); and 
in the United States, Wreath of Mary (1883). See Higginson, Handbook for American Catholic Hymnals, 76. 
 
1158
 See stanza two of “Daily, daily sing to Mary,” #136 in Alfred Young, ed., The Catholic Hymnal, 130 
and the refrain of “Ave Maria, Guardian dear,” #99 in The Basilian Fathers, ed., St. Basil’s Hymnal (1906), 186-87. 
 
1159
 Pope John Paul II, as quoted in Mouw, “‘Some Poor Sailor, Tempest Tossed,’” 237. 
 
1160
 Gertrude Grace Sill, A Handbook of Symbols in Christian Art (New York: Macmillan, 1975), 134, as 
quoted in Mouw, “‘Some Poor Sailor, Tempest Tossed,’” 237. 
  
1161
 In her work on Marian poetry, de Flon points to Margaret Johnson’s description of how the Tractarians 
used “the ship ‘as an image of spiritual journeying.’” Margaret Johnson, Gerard Manley Hopkins and Tractarian 
Poetry (Aldershot: Ashgate, 1997), 209, as quoted in de Flon, “Mary in Nineteenth-Century English and American 
Poetry,” 507n8.  
 
1162
 See stanza one of “Mother dear, O pray for me,” #79 in The Basilian Fathers, ed., St. Basil’s Hymnal 
(1918), 92-93. 
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While these nautical images were popular before Vatican II when travel by sea was more 
common (and dangerous), they seem to have fallen out of favor as fewer people travel by sea and 
more travel by plane. Mouw argues that these images can still be meaningful today, even though 
we do not live in an age where we might be as “conscious of the dangers of the sea, so that 
images of angry waters and vulnerable barks and the real threat of shipwreck [a]re appropriate 
vehicles for some deep spiritual impulses”1163 as they were to those who sang to Mary, Star of 
the Sea in the late nineteenth and early twentieth centuries. 
One final observation relates to Marian congregational songs written after Vatican II.  
While two from just before Vatican II made the list, “Mary the dawn” (#28, written in 1953) and 
“Holy Mary, now we crown you” (#30, written in 1955), there is only one song written after 
Vatican II that made the list, and that is “Hail Mary: Gentle Woman” (#22, 14.17%), written in 
1975.1164 This Marian congregational song is by Carey Landry (b. 1944), who is known for 
music that is “characterized by simplicity and assembly-friendly melodies.”1165 The music is 
similar to many of the ballad-like Marian congregational songs from the late nineteenth century 
and earlier twentieth century in that the accompaniment, best suited for the piano, consists of 
arpeggios.1166  
                                                 
1163
 Mouw, “‘Some Poor Sailor, Tempest Tossed,’” 249. 
 
1164
 This song was found in hymnals printed both by GIA and OCP, allowing it to be found in a larger 
number of hymnals than if it were only found in the hymnals of one publishing company. It is also interesting to 
note that while Glory & Praise (1977) was not included in the list of 120 hymnals, “Hail Mary: Gentle woman” is 
the only Marian congregational song in the entire hymnal (which consists of forty-nine congregational songs). 
  
1165
 Boccardi, The History of American Catholic Hymnals since Vatican II, 35. 
 
1166
 These types of accompaniments are often found in the early editions of the St. Basil’s Hymnal.  
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The text, based on Luke 1:28, begins with the Hail Mary, and then moves into the refrain: 
“Gentle woman, quiet light, / morning star, so strong and bright, / gentle Mother, peaceful dove, / 
teach us wisdom; teach us love.”1167 In speaking of how the medieval music of “liturgy and 
courtly song” later blended into love poetry in the fourteenth century, Miri Rubin points out how 
the “lady” addressed in one of the poems “could be Mary or another beloved.”1168 It seems very 
possible that “Hail Mary: Gentle Woman” could have a similar reinterpretation. When this song 
is sung in churches, the beginning “Hail Mary” section is often omitted, and instead the song is 
begun at the refrain of “Gentle woman,” and this is the part that people know better than the two 
stanzas which speak more directly to Mary as being “chosen by the Father” and “Blessed . . . 
among women.”1169 As a result, this song is often chosen at funerals because it seems that the 
line has been blurred as to whether this “Gentle woman” is Mary or a deceased female/mother 
figure.1170 
Mary Frances Fleischaker’s text, “Mary, woman of the promise,” written in 1988 for a 
Marian Hymn Contest sponsored by the Huron Valley Chapter of the Hymn Society and the 
Liturgical Commission of the Diocese of Lansing,1171 did not make it on the List of the Thirty 
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 See #714 in Breaking Bread with Readings (2010). 
 
1168
 Rubin, Mother of God, 195-96.  
 
1169
 See stanzas one and two, “Hail Mary: Gentle woman,” #714 in Breaking Bread with Readings (2010). 
 
1170
 This is a common phenomenon in contemporary Roman Catholic music. For example, “We remember” 
by Marty Haugen begins “We remember how you loved us to your death, and still we celebrate, for you are with us 
here.” This song is also popular at funerals. While to someone with a theological background it is clear this is a text 
about Jesus, to a grieving family, this text might sound like it is about their deceased loved one. The same goes for 
“All I ask of you” by Weston Priory, although this text does not even mention God; this text seems to be written 
solely about a deceased person. See “We remember” #535 and “All I ask of you” #430 in Breaking Bread with 
Readings (2010).  
 
1171
 This text was the winning entry in the Marian Hymn Contest for the Huron Valley Chapter of the 
Hymn Society and the Liturgical Commission of the Diocese of Lansing. A second contest to write the 
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Most Commonly Found Marian Congregatioanl Songs, but it was found in seven (5.83%) of the 
hymnals surveyed. This beautiful text “reflects on the role of Mary in the Gospel stories and 
offers new and creative understandings of this woman of faith.”1172 Over the course of five 
stanzas, Mary is referred to as: “woman of the promise”; “song of holy wisdom”; “morning star 
of justice”; “model of compassion”; and “woman of the Gospel.”1173 The text refers to Mary’s 
predestination (“Sung before the world began”), the familiar notion from earlier texts of Mary as 
“a beacon for our sight,” Mary as one who suffered at the foot of the Cross (“Wounded by your 
offspring’s pain”), and, in the final stanza, Mary as a model for discipleship.1174  
Fleischaker has managed to join older images of Mary (articulated in a new way) with 
newer images of Mary to create a text that speaks to Mary today. The emphasis on Marian 
biblical sources as seen in chapter 4—part of Vatican II’s push to downplay the excessive nature 
of some Marian devotion1175—has had a profound impact on Marian congregational song 
following Vatican II and has led to a call for “new and creative understandings” of Mary, a call 
that Fleischaker has skillfully answered. 
 
 
 
                                                                                                                                                             
accompanying tune was won by Alfred V. Fedak for his tune GRATIA PLENA. See Hymn Society of the United 
States and Canada, “New Hymn and Tune,” The Hymn 41, no. 1 (January 1990): 36. 
 
1172
 Kristen L. Forman, ed., The New Century Hymnal Companion: A Guide to the Hymns (Cleveland, OH: 
Pilgrim Press, 1998), 273. 
 
1173
 Stanzas one, two, three, four, and five, respectively of “Mary, woman of the promise,” #720 in 
Breaking Bread with Readings (2010).  
 
1174
 Ibid., stanzas two, three, four, and five, respectively.  
  
1175
 LG in Flannery, ed., The Conciliar and Post Conciliar Documents, 421-22, § 67. Here we see a 
warning against “false exaggeration” in Marian devotion. See also O’Malley, What Happened at Vatican II, 188. 
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Research Questions 
 
 
(1) Was there a significant rise/decline pattern of Marian congregational songs leading into and 
following Vatican II (1962–65)? 
 
As mentioned earlier in this chapter, there was the expectation going into this study that 
the data would show a drop in Marian congregational songs following Vatican II. There was also 
the expectation that there would be a rising pattern leading into Vatican II, as Marian devotion 
was very popular and grew from 1854 to 1963. However, in looking at the bar graph of the 
percentage of Marian congregational songs in each hymnal (see figure 1), there does not seem to 
be a rising pattern. In fact, there is a slight decline before Vatican II. This might have something 
to do with the liturgical movement, which sought to move the faithful’s focus from 
individualistic devotions to the communal celebration of the Eucharist. Many of the Marian 
congregational songs from this time period were more individualistic than communal, and they 
were often sung at liturgical celebrations outside of the Eucharist, such as at novenas, 
benediction, and May crownings. 
According to Keith Pecklers, the liturgical movement began in the United States in 1926, 
following Virgil Michel’s return from Europe.1176 The average percentage of Marian 
congregational songs in a hymnal from 1854 to 1925 is 28.37% (thirty-three hymnals). The 
average from 1926 to 1963 is 20.55% (twenty-seven hymnals), showing a drop of 7.82% in the 
years after the liturgical movement began in the United States. If we do not factor in the two 
“outliers,” May Chimes (1871) and Wreath of Mary (1883), the average from 1854 to 1925 drops 
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 During his trip, Michel was exposed to many of the ideas and people behind the liturgical movement 
which had already started in Europe. See Pecklers, The Unread Vision, 18-23. 
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to 25.32% (thirty-one hymnals), which still shows a drop of 4.77%. This also supports the work 
of Kelly and Kelly explored in chapter 3, showing a decline in Marian devotion in the years 
leading up to Vatican II.1177 
There is, however, a greater decline in Marian congregational songs following the 
promulgation of SC in 1963. This is seen in the 18.65% drop in the average percentage of Marian 
congregational songs in a hymnal after SC.1178 We now turn to possible reasons for this decline 
in question two. 
 
 
(2) Is there a correlation between the apparent decline in Marian devotion following Vatican II 
and the number of Marian congregational songs found in post-Vatican II hymnals? 
 
Question two is the main question this study set out to answer from the quantitative 
analysis. The author believes that the answer is yes, since the data shows an 18.65% drop in the 
percentage of Marian congregational songs in a hymnal following Vatican II. There are many 
factors that may have contributed to the decline of Marian devotion and the congregational songs 
that reflect Marian devotion, including the directive of SC that all devotions should lead up to the 
liturgy or flow from it.1179  
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 Kelly and Kelly, “Our Lady of Perpetual Help, Gender Roles, and the Decline of Devotional 
Catholicism.” 
 
1178
 As noted earlier in this chapter, without factoring in the four “outliers,” the averages are then 23.10% 
from 1854 to 1963 and 5.68% from 1964 to 2010 for a difference of 17.42%. 
 
1179
 §13 of Sacrosanctum Concilium states: “Popular devotions of the Christian people, provided they 
conform to the laws and norms of the Church, are to be highly recommended, especially where they are ordered by 
the Apostolic See. . . . But such devotions should be so drawn up that they harmonize with the liturgical seasons, 
accord with the sacred liturgy, are in some way derived from it, and lead the people to it, since in fact the liturgy by 
its very nature is far superior to any of them” (Flannery, ed., The Conciliar and Post Conciliar Documents, 7). 
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A style of piety [following the directives of SC] was fostered based more directly on 
biblical sources and on the public liturgy of the Church, to replace the so-called 
“devotionalism” and the paraliturgical practices that had characterized the Middle Ages 
and had showed great vitality in the 19th and early 20th centuries.1180  
 
As noted in chapter 3, many of the popular Marian congregational songs were tied to 
what John O’Malley has termed “paraliturgical practices,” so it is natural that these songs would 
fall out of favor following the liturgical actions with which they were associated, such as 
“novena services, Benediction, parish missions, Stations of the Cross, and May crownings.”1181 
In addition to downplaying devotions, Vatican II lessened the emphasis on the “rewards” 
associated with these devotions, including indulgences.1182 This movement away from devotions 
can also be traced back to highlighted concerns of the liturgical movement.1183 
Another important factor from Vatican II was the decision to place Mary within the 
context of the Dogmatic Constitution on the Church, Lumen Gentium (1964) rather than to create 
a separate document on Mary. As noted in chapter 4, the vote on whether or not to have a 
completely separate document on Mary or to include her in the document on the Church was the 
closest vote—and one of the most debated—of the entire Council.1184 Chapter 8 of Lumen 
Gentium is solely devoted to Mary, and puts forth more of a minimalist view of Marian devotion 
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 John W. O’Malley, Tradition and Transition: Historical Perspectives on Vatican II (Wilmington, DE: 
Michael Glazier, 1989), 18. 
 
1181
 Boccardi, The History of American Catholic Hymnals Since Vatican II, 7. He notes that it was at these 
“paraliturgical” services where “[m]ost devout Catholics knew singing and vernacular hymns.” 
 
1182
 Kane, “Marian Devotion Since 1940,” 115. See also her discussion of the loss of the “treasury of merit” 
and a vivid connection with Mary and the communion of saints (pp. 89-93), which was explored in chapter 3.  
 
1183
 See Pecklers, The Unread Vision. 
 
1184
 See Rynne, Vatican Council II, 212. 
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as opposed to the maximalist view (high Mariology) that had been supported by the Roman 
Catholic Church for quite some time. Part of the reason for wanting to downplay a high 
Mariology was that many of the documents from Vatican II were devoted to fostering 
ecumenism. Much attention was given to the ecumenical consequences of any further 
declarations on Mary (especially following the promulgation of her Assumption in 1950), as she 
was now being hailed as the “Promoter of Christian union.”1185 
Another factor in the decline of Marian devotion following Vatican II could be the rise of 
the feminist movement. Throughout history, Mary, the “Virgin most pure,” was upheld as a 
model of faith and “perfect humanity.”1186 She was pure, chaste, obedient, passive, lowly, meek, 
and mild. These descriptions of Mary are found in many pre-Vatican II Marian congregational 
songs,1187 along with the description of Mary as both virgin and mother.1188  
Chapter 4 attests to how many feminists came to view these descriptions highlighting 
Mary’s submissive nature and virginity as oppressive. They also pointed out the impossibility for 
any other woman to be both virgin and mother. Mary Daly was one who challenged the placing 
of Mary on an unattainable pedestal when she questioned the phenomenon of “Mary as the 
model of all women.”1189 As the feminist movement created an environment where people could 
challenge the image of the “pure virgin” as a model for all women to strive towards, many of the 
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 See Alberigo, ed., History of Vatican II, 1:260. 
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 Warner, Alone of All Her Sex, xxiii. 
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 E.g., “How pure and frail and white,” #122 in Kanne and Dox, eds., St. Mark’s Hymnal for Use in the 
Roman Catholic Church in the United States, 122. 
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 E.g., “Ave Maria! Thou Virgin and Mother,” #93 in Reilly, ed., The Standard Catholic Hymnal, 104. 
 
1189
 Daly, The Church and the Second Sex, 157. See especially her chapter “The Pedestal Peddlers.” 
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pre-Vatican II Marian congregational songs that espoused these virtues may have sounded 
outdated and thus fell out of favor, creating the need for new images of Mary. As Eamon Duffy 
attests, “the conventional forms of Marian devotion . . . were often pressed into service to 
endorse social and political attitudes, and modes of self-perception and self-evaluation, which 
now seem alien and distasteful to many Christians.”1190 Duffy’s observation includes the social 
attitudes espoused in the Victorian notion of “True Womanhood” and its “four cardinal virtues” 
of “piety, purity, submissiveness and domesticity,”1191 which were often associated with Mary 
and found in pre-Vatican II Marian congregational songs. 
One final factor to consider is that those supporting “traditional” music often closely 
follow official documents from the Roman Catholic Church regarding liturgical practices, 
including music. Many of the titles of the “traditional” hymnals1192 note their desire to adhere to 
Pope Pius X’s Motu Proprio of 1903, which clearly called for sacred music over secular. Much 
of the music for the Marian congregational songs before Vatican II was based on secular or on 
“contemporary” styles of music, so some deemed them inappropriate for “traditional” hymnals.  
This shift, not only with regard to the style of music, but also in the content which was 
often described as “sentimental,” was seen in the 1958 edition of The New St. Basil Hymnal. The 
previous edition, the St. Basil Hymnal of 1935, was filled with many of these “sentimental” 
congregational songs, especially those devoted to Mary. It seems the editors of the New St. Basil 
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 Duffy, Faith of Our Fathers, 34-35. 
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 Welter, “The Cult of True Womanhood: 1820–1860,” 152. 
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 E.g., the reference to the Motu Proprio in the title: Marist Brothers, ed., American Catholic Hymnal: An 
Extensive Collection of Hymns, Latin Chants and Sacred Songs for Church, School and Home, Including Gregorian 
Masses, Vesper Psalms, Litanies, Motets for Benediction of the Blessed Sacrament, Etc., According to the Motu 
Proprio of His Holiness Pope Pius X (1921). 
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Hymnal decided to discard many of the “good, old hymns” in place of “better, and in some cases 
older hymns of genuine piety and dignity.”1193 From this decision can be seen the workings of 
the liturgical movement, which called for a focus on corporate worship rather than on individual, 
private devotions, many of which were Marian.1194 Also, following Vatican II, many of the 
Marian congregational songs in the Victorian musical style fell out in favor of a new style of 
“contemporary song” that was based on folk music, which became popular during the 1960s and 
1970s.  
 
 
(3) What are the differences in the number of Marian congregational songs in Latin, Latin and 
English, and English before and after the promulgation of Sacrosanctum Concilium (1963)? 
 
In the years preceding Vatican II, there was increased pressure from such groups as the 
Vernacular Society to allow local languages in the liturgy.1195 While SC called for the “wider 
use” of the vernacular,1196 “a position [of gradual implementation] was in keeping with the 
Liturgy Constitution of Vatican II, which never called for the complete abolition [of Latin] in the 
first place, but rather encouraged a ‘peaceful coexistence of Latin and the vernaculars.’”1197 In 
                                                 
1193
 The Basilian Fathers, ed., The New St. Basil Hymnal, v; emphasis Basilian Fathers. 
 
1194
 This includes the common occurrence of the recitation of the Rosary during Mass. See Pecklers, The 
Unread Vision, 39. 
 
1195
 Keith Pecklers, Dynamic Equivalence: The Living Language of Christian Worship (Collegeville, MN: 
Liturgical Press/Pueblo, 2003). 
 
1196
 §36 of Sacrosanctum Concilium states: “(1) The use of the Latin language, with due respect to 
particular law, is to be preserved in the Latin rites. (2) But since the use of the vernacular, whether in the Mass, the 
administration of the sacraments, or in other parts of the liturgy, may frequently be of great advantage to the people, 
a wider use may be made of it, especially in readings, directives and in some prayers and chants” (Flannery, ed., The 
Conciliar and Post Conciliar Documents, 12). 
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 Pecklers, Dynamic Equivalence, 209, quoting Annibale Bugnini, The Reform of the Liturgy: 1948–1975 
(Collegeville, MN: Liturgical Press, 1982), 100. For a summary of the documents that were released following 
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looking at the hymnals printed from 1964 to 1974, the implementation of the vernacular does not 
seem to be quite so gradual. As noted earlier, the average percentage of Marian congregational 
songs in Latin is 12.50% higher before SC than after (see figure 2). Not only were there fewer 
Marian congregational songs in Latin following SC, of the seventeen hymnals printed from 1964 
to 1974, thirteen contained no Marian congregational songs in Latin. In fact, the average 
percentage of Marian congregational songs in Latin during that ten year span is only 3.82%,1198 
as compared to the overall average from 1964 to 2010 of 9.47%.1199 
The average percentage of Marian congregational songs in Latin and English was 7.61% 
higher in the years following SC than before it (see figure 3). In looking at the seventeen 
hymnals from 1964 to 1974, the average is 24.05%, which is almost exactly the same as the 
average from 1964 to 2010 at 24.41%. This shows that the use of Latin and English together in 
Marian congregational songs was fairly consistent in the forty-plus years following SC.  
One possible reason for the consistent percentage both in the years immediately 
following Vatican II and those farther removed from the Council is that post-Vatican II 
congregations continue to maintain a comfort in singing Marian congregational songs that 
contain both a Latin and English translation of a text in the same entry or texts that are polyglots. 
This can be seen in the List of the Thirty Most Commonly Found Marian Congregational Songs, 
particularly in the entries listed at numbers one through four. “At the Cross/By the Cross her 
station keeping/Stabat Mater dolorosa” (ranked number one), “O sanctissima/O most holy 
                                                                                                                                                             
Vatican II to help implement the changes called for by SC in regards to the increased use of the vernacular, see 
Pecklers, Dynamic Equivalence, 206-16. 
 
1198
 If Cantus Populi (1964) is not included, which could be seen as an “outlier” at 43.75%, the average for 
that ten year span drops to 1.33%. 
 
1199
 This can be seen visually by looking at figure 2. 
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one/Virgin full of grace” (ranked number two), and “Salve Regina, Mater misericordiae/Hail, 
Queen of Heaven” are texts that are often found with both the Latin and English texts in one 
entry in a hymnal.1200 “Hail, Holy Queen enthroned above/Salve Regina coelitum, O Maria!” 
(ranked number two) often occurred with both Latin and English translations in one entry in a 
hymnal before Vatican II, while after Vatican II the English text—itself a polyglot—was more 
popular.1201 Another polyglot, “Immaculate Mary” (ranked number three), while appearing 
throughout time with different sets of English verses, always contains the Latin refrain “Ave, 
Ave, Ave, Maria! Ave, Ave, Maria!”1202 
Finally, the percentage of Marian congregational songs in English was only 3.93% higher 
following SC (see figure 4). Of the fourteen hymnals from 1964 to 1974, four of them contained 
100% Marian congregational songs in English. The average percentage of Marian congregational 
songs in English for that ten year period is 72.19%, which is 7.57% higher than the average of 
64.62% for 1964 to 2010. This higher percentage of Marian congregational songs in English in 
the ten years following SC corresponds to the lower percentage of Marian congregational songs 
in Latin in the ten years following SC (5.65% less from 1964 to 1974 as compared to the average 
from 1964 to 2010), showing that at least in the area of Marian congregational songs, perhaps the 
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 In appendix B, “A Representative Finding List for the Thirty Most Commonly Found Marian 
Congregational Songs,” we can see how these congregational songs are printed in two hymnals from 2011. “At the 
Cross/By the Cross her station keeping/Stabat Mater dolorosa” appears only in English in WIV (#470), while it 
appears in both Latin and English in BB (#118). “O sanctissima/O most holy one/Virgin full of grace” appears in 
Latin and English in BB (#714) and WIV (#903). “Salve Regina, Mater misericordiae/Hail, Queen of Heaven” also 
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 In appendix B, “Hail, Holy Queen enthroned above/Salve Regina coelitum” appears in English as a 
polyglot with the Latin phrases “O Maria” and “Salve, salve, salve, Regina!” interspersed in both BB (#203) and 
WIV (#883). 
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 The version of “Immaculate Mary” in BB (#202) contains three stanzas while the version in WIV (#893) 
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implementation from Latin to English was not quite as gradual as some may have hoped. These 
findings seem to imply that in the ten years following SC people may have been more 
comfortable singing in English than in Latin. It may have been that the greater freedom to use the 
English language led to a flood of Marian congregational songs in English while the older 
Marian congregational songs in Latin seemed “outdated,” causing them to become less popular 
in the years immediately following SC. 
 
 
(4) Is there a difference in the number of Marian congregational songs in hymnals based on 
musical styles (traditional vs. contemporary), and if so, does this difference exist both before and 
after Vatican II? 
 
First, two definitions: “traditional” is defined to mean (mostly) four-part, homophonic 
music, often considered a “hymn.” “Contemporary” is defined to mean a style that sometimes 
borrows from secular music, often considered a “song.”1203 One interesting detail that can be 
gleaned from the data is that after Vatican II, many “contemporary” hymnals have fewer Marian 
congregational songs than their “traditional” counterparts. For example, in two of the most 
popular post-Vatican II hymnals that contain “contemporary music,” Glory & Praise1204 has only 
1.88% Marian congregational songs (3.43% in the 1990 edition) and Gather1205 has only 1.53% 
Marian congregational songs (2.70% in the 1994 edition). It is interesting to note that Gather’s 
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 For instance, in the nineteenth century, what is considered “contemporary” music would be in the 
Victorian style of the time, often with a more piano-like accompaniment. Post-Vatican II “contemporary” music was 
often written in a folk-style form, with the accompaniment often for piano and/or guitar. So a “traditional” hymnal 
contains mostly “traditional” music (often written for the organ) while a “contemporary” hymnal contains mostly 
“contemporary” music. 
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 Glory & Praise: Parish Music Program (Phoenix, AZ: North American Liturgy Resources, 1984). 
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 Robert J. Batastini and Michael A. Cymbala, ed., Gather: Choir Book (Chicago, IL: GIA Publications, 
1988). 
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“blended” counterpart, Gather Comprehensive1206 contains 4.05% Marian congregational songs 
(4.36% in the 2004 edition). In their attempt to add more traditional music, they have also 
increased their percentage of Marian congregational songs.1207 This might have to do with the 
fact that, except for “Hail Mary: Gentle Woman,” all the entries on the List of the Thirty Most 
Commonly Found Marian Congregational Songs were written before SC, so they might carry a 
connotation of being “traditional” since they come from the pre-Vatican II era.1208 
In some of the more “traditional” post-Vatican II hymnals, there is a higher percentage of 
Marian congregational songs: Worship III1209 has 4.68% Marian congregational songs; Hymns, 
Psalms and Spiritual Canticles1210 has 5.80%; the Collegeville Hymnal1211 has 6.35%; and the 
Adoremus Hymnal1212 has 12.42%. We find a similar, but reversed trend in hymnals from before 
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 The editors of this hymnal state that it is a mix of 70% “contemporary ‘folk’ art music” and 30% 
“classical organ-based music.” See Robert J. Batastini and Michael A. Cymbala, eds., Gather Comprehensive 
(Chicago, IL: GIA Publications, 1994), Preface. 
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the hymnal); “O sanctissima/O most virtuous” (#2 on the list, #775 in the hymnal); “Sing of Mary, meek and lowly” 
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Vatican II: the “contemporary” St. Basil’s Hymnal1213 contains 33.94% Marian congregational 
songs (26.96% in the 1935 edition) while the more “traditional” St. Gregory Hymnal1214 has only 
18.46% Marian congregational songs (19.43% in the 1947 edition).    
Before Vatican II, we could describe this period as one of a high Mariology (maximalist 
view) and a low Christology (minimalist view). Mary is seen as a mediator, someone to speak to 
in order to reach Jesus. The idea that no son (Jesus) can deny his mother (Mary), and that any 
petition brought to Mary will be heard (found in the Memorare of St. Bernard)1215 is found in 
many Marian congregational songs before Vatican II.1216 Following Vatican II and the 
minimalist movement to control Marian devotion, the roles of Mary and Jesus seem to reverse: 
we find a low Mariology (minimalist view) and a high Christology (maximalist view). Jesus 
becomes more personal, so there is less need to have Mary as a mediator in order to reach Jesus. 
This leads to more congregational songs that focus on personal relationships with Jesus, rather 
than Mary. In each of these periods before and after Vatican II, the “contemporary” songs seem 
to correlate to the maximalist views; that is, a high Mariology before Vatican II and a high 
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 Nicola A. Montani, ed., The St. Gregory Hymnal and Catholic Choir Book: A Complete Collection of 
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Congregational Songs. It was found in thirty hymnals (25.00%). 
 
1216
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Ecclesiastical Year. Gregorian Masses, Vespers, Motets for Benediction, Litanies, Etc., 39th ed. (Detroit, MI: 
Basilian Press, 1935), 98. See also the refrain of “Wilt thou look upon me Mother” #44 in Sisters of Notre Dame 
(Cleveland), ed., Laudate Pueri! A Collection of Catholic Hymns with an Appendix of Prayers, 3rd ed. (Cleveland, 
OH: The Ohio Printing Co., 1903), 338-39. 
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Christology after Vatican II. These songs tend to be more individualistic, and they focus on 
personal relationships with Mary and with Jesus.1217 
Supporters of “traditional” hymnals after Vatican II often disapprove of “contemporary” 
songs not only for their texts, but also for the style of music.1218 Many who supported 
“traditional” music (e.g., Gregorian chant) before Vatican II, such as those in the liturgical 
movement, seemed to ascribe to Philip Gleason’s notion of the “Mythic Middle Ages.” Those 
who have supported “traditional” music after Vatican II also seem to lean towards upholding the 
past, particularly Gregorian chant. 
 
 
(5) Has there been a resurgence of Marian congregational songs as a result of the papacy of Pope 
John Paul II (1978–2005) and his devotion to Mary? 
 
Pope John Paul II had a strong devotion to Mary and did much to promote Marian 
devotion, including the writing of his encyclical on Mary, the release of the Third Secret of 
Fátima, and the creation of the Luminous Mysteries for the Rosary. Because of this and the 
reappearance of some of the older Marian congregational songs in such U.S. Roman Catholic 
hymnals as OCP’s Music Issue and Today’s Missal, it seemed likely that there would be an 
increase in Marian congregational songs during the papacy of Pope John Paul II.  
                                                 
1217
 Also, in his introduction to For the Beauty of the Church, Taylor mentions that “a minimalist rather 
than a maximalist aesthetic will usually be seen as more representative of the ‘pure gospel.’” W. David O. Taylor, 
ed., For the Beauty of the Church: Casting a Vision for the Arts (Grand Rapids, MI: BakerBooks, 2010), 20. This 
quote may help explain why before Vatican II the more “traditional” hymnals did not include some of the more 
“contemporary” songs, as they were often more devotional and not always biblically based. The post-Vatican II 
“traditional” hymnals, while not necessarily having what might be called a “maximalist” view of Mary, did keep 
many “traditional” Marian congregational songs because these belong to the “golden age” of pre-Vatican II. 
 
1218
 See, for instance, the Preface of The Adoremus Hymnal (12.42% Marian congregational songs), which 
explains the great lengths they went to in choosing the “best of English and Latin hymnody ever composed” as well 
as their emphasis on Gregorian Chant. Adoremus Society for the Renewal of the Sacred Liturgy, ed., The Adoremus 
Hymnal, 7-9. Note that the Preface was written on the Feast of the Assumption of the Blessed Virgin Mary, August 
15, 1997. 
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Looking at the average percentage of Marian congregational songs in a hymnal before, 
during, and after his papacy tells a different story. From 1964 to1977, the average percentage of 
Marian congregational songs in a hymnal is 7.11% (twenty hymnals). From 1978 to 2005, the 
time of John Paul II’s pontificate, the average drops to 5.83% (thirty-five hymnals). This drops 
even further to 4.88% when the two “outliers,” By Flowing Waters (1999) and Cantate et 
Iubilate Deo (1999) are removed. In the years 2006 to 2010 after his pontificate and during the 
reign of Benedict XVI, the average was 5.22% (five hymnals). This data seems to show that, at 
least in the area of U.S. Roman Catholic hymnals in Latin and English, Pope John Paul II’s 
devotion to Mary did not seem to have an impact on the percentage of Marian congregational 
songs in the hymnals surveyed in this study.1219  
 This qualitative and quantitative study has revealed significant information about Marian 
congregational song and devotion before and after Vatican II, exposing a considerable decline 
following Vatican II. What can be gleaned from this study, and what might these findings mean 
for the future of Marian congregational song?  
 
                                                 
1219
 If this study had looked at a different set of hymnals, for instance those from Spanish-speaking 
congregations, the results may have been different, as devotion to Our Lady of Guadalupe seems to continue to 
grow. 
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CHAPTER SIX 
 
“COME, JOIN IN MARY’S PROPHET-SONG”1220 
 
 
Introduction 
 
Come, join in Mary’s prophet-song 
of justice for the earth, 
for right outgrows the fiercest wrong, 
revealing human worth— 
bound not within the wealth we crave 
or in the arms we bear, 
but in the holy sign God gave: 
the image that we share.1221 
—Adam M. L. Tice, “Come, join in Mary’s prophet-song” 
 
So Adam Tice (b. 1979), a Mennonite pastor and hymn writer, begins his paraphrase of the 
Magnificat, a clarion call to justice, peace, and the end of war.1222 Tice remarks that he was 
“[i]nspired by Fred Kaan’s interpretations of the Magnificat,” which will be examined later in 
this chapter.1223 It is fitting that we end this study by looking through the lens of Mary’s song, the 
Magnificat, for the singing of the Magnificat strengthens our faith, because “[w]e keep 
announcing to one another the sort of God in which we believe: a God who has respect for the 
Marys of Nazareth, for vulnerable, pregnant, unmarried women; a God who rummages through 
                                                 
1220
 “Come, join in Mary’s prophet-song” from Adam M. L. Tice, Woven Into Harmony: 50 Hymn Texts 
(Chicago, IL: GIA Publications, Inc., 2009), 28-29. 
 
1221
 Stanza one of “Come, join in Mary’s prophet-song” (ibid., 28).  
 
1222
 In his notes to this text, Tice notes that he “wrote this hymn text just before Christmas in 2005, as four 
Christian Peacemaker Team members were held hostage in Iraq” (ibid.). 
  
1223
 Ibid.  
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the dump with the hungry; a God who cries when children are killed and women are raped; a 
God who sees visions with poor farmers and plants roses on their hillsides.”1224 
 At the conclusion of this exploration of Marian congregational song from 1854 to 2010 in 
the U.S. Roman Catholic Church, it is appropriate to reflect on what has been learned, and to see 
how these findings may hint at the future of Marian congregational song. The first consideration 
is what might be needed to reinvigorate Marian congregational song, given the marked decline in 
the percentage of Marian congregational songs in a hymnal following SC in 1963. Might Marian 
congregational song shed its former associations as a weapon against Communism and other 
“evils” and “heresies” (including the modern world), and as an aid in relegating women to a 
second-class status? How can Marian congregational song speak to the twenty-first century, both 
inside and outside of the Roman Catholic Church? The next is to explore cultures where Marian 
devotion is flourishing, particularly Latino cultures, and to contemplate what from those contexts 
might reinvigorate Marian congregational song and devotion in the United States among non-
Latino communities. Finally, we will envision what Marian congregational song might look like 
in the future. What qualities would help Marian congregational song proclaim Mary’s 
prophetic—and dangerous—message that calls for a world turned upside down?1225  
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 Bonnie Jensen, “We Sing Mary’s Song,” in American Magnificat: Protestants on Mary of Guadalupe, 
ed. Maxwell E. Johnson (Collegeville, MN: Liturgical Press, 2010), 169.  
 
1225
 Acts 17:6. 
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“The Maiden Mary, Not so Mild”1226 
Eamon Duffy writes that “[o]ne of the most striking developments in post-Conciliar 
Catholicism has been the way in which Marian piety has simply ceased to feature as a vital 
dimension of their faith for a growing number of people.”1227 This loss of Marian piety is 
reflected in the post-Vatican II drop in Marian congregational songs in Roman Catholic hymnals 
in the United States found in this study. We saw in chapter 4 that there was an attempt to correct 
what was seen as excessive devotion to Mary (a maximalist view) and replace it with a more 
“appropriate,” biblical, Christocentric Mariology (a minimalist view). However, “corrective 
reactions have a habit of swinging to opposite extremes,”1228 and we were left with the “piety 
void” explored in chapter 4 that was seen numerically in the analysis of Marian congregational 
songs in chapter 5. The Roman Catholic Church seemed to experience what Duffy describes as 
“an exegetical failure, confusion and uncertainty about how to ‘place’ Mary within a more self-
consciously scriptural Christianity.” 1229 
 At times Mary was “emphatically presented as a Cold Warrior,” just one example of how  
“the conventional forms of Marian devotion . . . were often pressed into service to endorse social 
and political attitudes, and modes of self-perception and self-evaluation, which now seem alien 
                                                 
1226
 Stanza two of “Come, join in Mary’s prophet-song” from Tice, Woven Into Harmony, 28-29. 
 
1227
 Duffy, Faith of Our Fathers, 29. 
 
1228
 Ibid., 26. 
 
1229
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and distasteful to many Christians.”1230 Duffy reflects on the changes in Marian devotion that 
came after Vatican II: 
But her uniqueness is capable of being understood either exclusively, or inclusively. 
Where post-medieval Mariology often emphasized Mary’s difference from every other 
Christian, her purity contrasting with our filth, her powerful intercession contrasting with 
our helplessness, the Council, following the mainstream of patristic and early medieval 
exegesis, emphasized her role as type and model for the Church, and each of its members. 
Thus her excellences and privileges, like her assumption into heaven, were not alienating 
measures of her distance from us, but pledges of the dignity which awaits us all, and 
which, in grace, is already taking shape within us.1231 
 
Duffy attributes this change to “an exegetical shift from the Gospel of St John to that of St 
Luke.”1232 While the Mary of Cana and the Cross in John’s Gospel is “different from” and “over 
against” others, the Mary of the Annunciation in Luke’s Gospel is “a light to guide” and the 
“model of every believer’s response to the call of God.”1233 This perspective offers a positive 
way to look at Mary as opposed to the interpretation in prose and poetry from before Vatican II, 
where Mary is “different from” and “over against” others when she is portrayed as an 
unattainable model—the “pure” and “spotless” woman who is simultaneously virgin and mother. 
If, however, the emphasis is on Mary as a model of one who answered God’s call,1234 then that 
focus can be more realistically striven toward, particularly in the call of the Magnificat to help 
those who are poor and oppressed. 
                                                 
1230
 Ibid., 34-35.  
 
1231
 Ibid., 35.  
 
1232
 Ibid. 
 
1233
 Ibid.; emphasis Duffy. 
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 This notion has ecumenical implications, as it is a theme that plays a large part in Luther’s sermon on 
the Magnificat. Thanks to Dr. Francine Cardman for making this connection. 
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Duffy claims that in order to overcome the “discomfort” with some of these earlier 
associations, “any new and healthy Marian piety will need to reorient itself in order to free itself 
from this particular cultural, political and psychological heritage.”1235 He points to the work of 
liturgical reformer Louis Bouyer (1913–2004), who, in his book Life and Liturgy (1956), 
“warned against simply jettisoning the devotional developments of the medieval and Baroque 
period,” and instead suggested that “if they were unliturgical or anti-liturgical, they should be 
reformed and reintegrated into a liturgical framework.”1236 Bouyer’s comments can be 
interpreted as a call to reform and reintegrate Marian devotion and congregational song in a 
manner that fits into a post-Vatican II theological framework. 
There is a need for new Marian congregational songs that incorporate “new and creative 
understandings” of what Mary means to people today. Joyce Ann Zimmerman, in her analysis of 
the section on Marian devotion in the Roman Catholic Church’s Directory on Popular Piety and 
the Liturgy (2001), echoes the need for new Marian congregational songs: “[o]ne challenge is for 
hymnwriters and composers to produce new hymns that are inspired by recent gains in 
Mariology and could be used in the liturgy, particularly for Marian festivals or feastdays.”1237 
She asserts that many of the Marian congregational songs in the “Catholic treasury of songs” are 
“devotional in nature and therefore are not appropriate for liturgical use.”1238 Many of the pre-
                                                 
1235
 Ibid.  
 
1236
 Ibid., 26. 
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 Joyce Ann Zimmerman, “Veneration of the Holy Mother of God,” in Directory on Popular Piety and 
the Liturgy: Principles and Guidelines. A Commentary, ed. Peter C. Phan (Collegeville, MN: Liturgical Press, 
2005), 111. 
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Vatican II Marian congregational songs certainly fit this description. So who will write new 
Marian congregational songs “encourag[ing] us to live as faithful disciples and to make God’s 
reign present in our contemporary world[?]”1239 
Adam Tice’s texts masterfully engage the problems and injustices in our world today, and 
re-imagine Mary as the maiden who is “not so mild.” Alan Hommerding, Senior Liturgy 
Publications Editor at World Library Publications, also has composed some new, excellent 
Marian texts.1240 In “We sing with holy Mary,” Hommerding focuses on “sharing in what God 
called her to do: bear the Word in the witness of our flesh and to be filled with God’s grace.” In 
the second stanza, Hommerding asks that we be given “Grace to live her story: to serve you as 
we ought; / To sing in endless glory our own Magnificat!” Another text by Hommerding that 
combines Mary and the call to service is “By God kept pure: Hymn to the Immaculate Heart of 
Mary,” where in the third stanza he is able to link powerful images of Mary at Pentecost with the 
Church’s mission: “Mary, steadfast, grace-filled woman, waiting in the upper room / For the 
power of the Spirit that had once flowed in your womb; / Then that Spirit’s flaming whirlwind 
launched the Church that shall endure, / Sent us out, on fire for mission with one heart, alive and 
pure.” 
                                                                                                                                                             
time when Marian theology was not explicitly linked to Christ and his mystery. When the hymns are theologically 
suspect, they should be withdrawn, even for devotional use” (ibid., 110n8). 
 
1239
 Ibid., 112.  
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 Thanks to Alan Hommerding for graciously sharing his Marian texts. All texts and notes on texts are 
taken from Alan Hommerding, e-mail message to author, January 9, 2009. Many of Hommerding’s texts can be 
found in hymnals published by World Library Publications/J. S. Paluch Company. “Sing ‘Ave!’” and “Come, sing a 
home and family” can be found in Alan J. Hommerding, Song of the Spirit (Schiller Park, IL: World Library 
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“Sing ‘Ave!’” beautifully reflects on the Mysteries of the Rosaries, including the new 
Luminous Mysteries. Hommerding skillfully wrote this text “for a Marian conference” where he 
was asked to “write a text based on the mysteries of the rosary with a post-Vatican II theology of 
Mary, ecumenically sensitive, and in a meter which could be sung to a variety of commonly-
known tunes.” Hommerding shows that it is possible to write about Mary in a post-Vatican II 
world, while also allowing Mary to speak to those outside the Roman Catholic faith. 
Hommerding also has the ability to articulate Mary’s role as mother in a way that speaks 
to those who may fall outside of what is considered a “family” by the Roman Catholic Church in 
“Come, sing a home and family”: “[t]his text was written in response to a sad story told to me by 
a single mother who had attended Mass with her boys on the feast of the Holy Family; the pastor 
requested that single-parent households not stand up to receive the ‘special family’ blessing at 
the end of Mass.”1241  In the fourth and final stanza of “Come, sing a home and family” 
Hommerding speaks to the single mother, and all those who may not be part of what is 
considered a “traditional family”: “In daily life and simple tasks / The gospel way we seek: / To 
feed the hungry, tend the sick, / Raise up the poor and weak. / Whatever form our fam’ly takes / 
The song must never cease / Of dreaming worker, maiden bold / And child of lasting peace.”  
Patrick Cheng offers a similar reflection on Mary, taken from the perspective of queer 
theology. He sees Mary as the “bearer of radical love because her very existence dissolves 
traditional boundaries about family life as well as gender.”1242 In fact, Cheng describes Mary, a 
“pregnant woman who was not yet married” as the  
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 “Come, sing a home and family” is #439 in Kelly Dobbs-Mickus, ed., Worship—Fourth Edition 
(Chicago, IL: GIA Publications, Inc., 2011). 
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antithesis of “family values” insofar as she erases the boundaries between the traditional 
family categories of parent, spouse, and child. This is significant because we can 
understand Mary as deconstructing gender and family roles, as opposed to merely 
reinforcing them as the Roman Catholic church and fundamentalist Christians would 
have us believe.1243  
 
This view of Mary offers hope and consolation not only to the mother in Hommerding’s story 
and all those who do not fit into society’s norm of what constitutes a “traditional family,” but this 
unmarried, pregnant woman—a sexual outcast—also offers hope to those in the LGBT 
community. Cheng quotes queer theologian and former Roman Catholic (Jesuit) priest John 
McNeill, who writes that “Mary is the ideal person to intercede for those of us who are her 
‘special children’—‘all of us queers, fags, dykes, fems, fairies, fruits, transvestites, transsexuals, 
and all sexual exiles.’”1244 
Clearly, Mary can be re-imagined in ways that are powerful and speak to a broad range of 
people, particularly those who may not fit into the box of what the Roman Catholic Church—or 
society in general—deems as “acceptable.” Edith Sinclair Downing (b. 1922), in “We Remember 
Mary,” speaks to Mary’s ability to transcend boundaries: “We remember Mary, / sister who 
transcends / every class and culture, / and God’s power extends. / Mary, model, mentor, / may 
we learn from you / how to live God’s promise, / witness faith anew.”1245 
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“Sing We a Song of High Revolt”1246 
 Fred Kaan’s (1929–2009) paraphrase of the Magnificat, while only found in three of the 
hymnals surveyed, compellingly tells in stanza four of a God who lifts up the poor, leaving the 
rich “with empty hands” while crying out to us to join in the struggle for justice: “He calls us to 
revolt and fight / With him for what is just and right, / To sing and live Magnificat / To ease his 
people’s sorry lot.”1247 Perhaps it is not a coincidence that this text was written in 1968, the same 
year as the Latin American Episcopal Conference (CELAM) in Medellín, Colombia, which was 
highly influential in the history of liberation theology and the development of the notion of the 
preferential option for the poor. 
Where is Mary flourishing in a positive way? One example is in Latino churches, both in 
North and South America, where Mary is seen as an empowering, liberating figure. This is 
particularly the case with Our Lady of Guadalupe, who appeared to Juan Diego, a poor man, in 
Mexico in 1531. But liberation theology is threatening to the hierarchy (many liberation 
theologians have been silenced by the Roman Catholic Church), because Our Lady of Guadalupe 
and liberation theology empower the laity, making them less likely to be obedient, both to 
political and religious control. Mark Francis remarks that one reason “Hispanic popular piety 
arose and flourished over the centuries” is that it functioned “as a means of cultural identity and 
resistance to social, religious, and political expression. A very good example of popular piety as 
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a means of cultural and religious contestation is the central place of Our Lady of Guadalupe 
holds in the Meso-American religious imagination.”1248  
Mary has often appeared to the “poor and lowly,” whether it was Bernadette at Lourdes, 
the three children at Fátima, or Juan Diego in Mexico. Nathan Mitchell posits that “[h]unger is 
the baseline competence for hearing God’s word and for access to the Risen Jesus.”1249 As a 
result of this,  
[w]e become “competent” to meet the Mystery of God only when we experience the 
“dispossession” of hunger and find, in that emptiness, our place at a table from which 
there can be no weaning, a table whose gifts compel us to become gift-givers, servants of 
the poor. Perhaps that is one reason why devotions seem to grow up so naturally not 
among the privileged and powerful but among the poor and dispossessed. It was, after all, 
to Juan Diego that Our Lady of Guadalupe revealed herself.1250 
  
Rosemary Radford Ruether lifts up the work of Ivone Gebara, who discusses the three 
phases of feminist theology in Latin America (which share many of the struggles highlighted by 
liberation theology): (1) “the search for positive female role models in the Bible” (e.g., Mary); 
(2) “a ‘feminization of theological concepts’”; and (3) “not simply adding the women’s 
perspective, but dismantling the basic patriarchal paradigm that has shaped all relations—of 
humans to each other, to nature, and to God.”1251 In their chapter on “Mary and God’s Wonders 
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among the Poor,” Gebara and Bingemar speak highly of Mary, because, “[i]n Latin America one 
cannot speak about the church of the poor or of pastoral work among the popular classes without 
dealing with the figure of this woman who carried the Liberator of the poor in her womb and 
gave birth to him.”1252 Mary, herself “a poor woman and socially insignificant” is “a symbol of 
hope that nourishes the poor along the way.”1253 Because Mary journeys with those who are 
suffering, she is known as “Mother of the Oppressed,” “Our Lady of Latin America,” and 
“Mother of the Forgotten.”1254 
Gebara and Bingemar describe the Magnificat not only as Mary’s Song, but also as the 
“Song of the People,” which she sees as “fundamental for a better understanding of Marian piety 
in Latin America.”1255 While many speak of Mary’s fiat or assent to God at the Annunciation, 
Gebara and Bingemar write that Mary is “the channel both of God’s ‘yes’ to the people and of 
God’s ‘no’ to the forces that hinder the same people from living the covenant with their 
God.”1256 The Magnificat offers the assurance that God will say “no” “to any kind of sin that 
impedes or blocks the Kingdom of justice and freedom from arriving.”1257 In addition to Mary’s 
saying “‘yes’ to God and God’s plan,” there is also the side of Mary that says “‘no’ to injustice 
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and to the state of things with which there can be no compromise. This is Mary’s ‘no’ to the sin 
of alienation, to what is not done when others are being victimized and are suffering.”1258 
What does this all mean for the church? Gebara and Bingemar say that “[i]t will mean 
evaluating itself on its commitment to announcing the good news to the poor and denouncing 
anything that prevents this good news from becoming a reality.”1259 This is not always a 
welcome message to those in religious power. In fact, in the words of Johann Baptist Metz, it can 
be seen as a “dangerous memory” in that “[t]he definite memory of suffering . . . is dangerous in 
its capacities both (1) to render a critique of the evolutionary world view and (2) to stimulate 
human imagination for social-political action.”1260 The ability of the Magnificat to stir people to 
social action is so profound, and the “message is so subversive that for a period during the 1980s 
the government of Guatemala banned its public recitation.”1261 
 Bonnie Jensen, in her meditation “We Sing Mary’s Song,” refers to Luther’s commentary 
on the Magnificat when she says “[e]ach time we sing the Magnificat, we proclaim to each other 
what sort of God we believe in and especially, as Luther says, how God deals with those of low 
and high degree. Luther says we sing it for three reasons: (1) to strengthen our faith, (2) to 
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comfort the lowly, and (3) to terrify the mighty.”1262 In referring to how singing the Magnificat 
can comfort the lowly, Jensen adds “[w]e sing to put ourselves in solidarity with the lowly and 
those who suffer. We sing in order to bring in the reign and community of our Lord Jesus 
Christ.”1263 This is important in that not only does the Magnificat bring comfort to those who are 
suffering, it also allows those who may not be suffering, but are striving for justice, to be in 
solidarity with their sisters and brothers who are in need. In both cases, those who are suffering 
and those in solidarity are both singing for the coming of justice and freedom that Gebara and 
Bingemar refer to. 
 Jensen also writes how the Magnificat terrifies the mighty. This speaks to the situation 
where liberation theology and its “dangerous memory” make those in position of power, both 
religious and political, very uneasy. Jensen delivers a very disruptive message to the mighty:  
Luther said, “The mightier you are, the more you must fear” when you sing the 
Magnificat. We fear because we sing in faith, believing God does bring down the mighty. 
It is risky for the mighty to sing the Magnificat. It might mean moving from the 
center to the fringes. It might mean leaving theologically proper talk to engage in simple, 
frank discussions. Or it might mean risking tenured positions in our schools of theology, 
or jobs in the church bureaucracy, as we speak clearly and forthrightly about the 
implications of our faith. It might mean risking our intellectual credibility as we respect 
the visions of poor Indians of Guadalupe. 
But we take the risk! We sing the Magnificat in faith, knowing that fear can lead 
us to repentance, and repentance prepares us for the coming reign of God.1264 
 
This is why the Magnificat is so powerful, and as we saw above, so dangerous that the 
government in Guatemala would not allow it to be recited. The Magnificat terrifies those that are 
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mighty because it challenges their power. As Jensen points out, it also calls us to repentance, 
which is not always an easy task. Repentance, or turning back to God, is risky business, and it is 
to “turning” that we “turn” in this final section. 
 
 
“And the World is About to Turn!”1265  
 In Rory Cooney’s (b. 1952) paraphrase of the Magnificat, the “Canticle of the Turning,” 
the refrain speaks of a world that is on the verge of change: “My heart shall sing of the day you 
bring. / Let the fires of your justice burn. / Wipe away all tears, for the dawn draws near, / and 
the world is about to turn!” A similar view is present in the Magnificat-based poem “Our Lady” 
by Mary Coleridge (1861–1907). In discussing the poem, Nancy de Flon comments: “[i]n Mary 
Coleridge’s hands the Magnificat becomes the song of reversal as we interpret it in our own 
age—a hymn to the God who turns the world upside down by liberating the oppressed, with 
Mary, God’s mother, leading us in that song.”1266 How can Marian congregational song help 
people want to turn towards their neighbor and take up the action called for in the Magnificat? 
Four qualities should be included in future Marian congregational songs in order to encourage 
Christians to engage in Mary’s call to turn the world upside down, a world where “The mighty 
                                                 
1265
 Rory Cooney’s paraphrase of the Magnificat, written in 1990, “Canticle of the Turning,” #678 in 
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have been vanquished, / the lowly lifted up. / The hungry find abundance; / the rich, an empty 
cup.”1267 
The first quality that future Marian congregational songs should possess is to be 
biblically based. Vatican II emphasized the biblical nature of Marian devotions not only to 
control their excesses, but also to address ecumenical concerns. Max Thurian explores the 
ecumenical aspects of Mary’s role and vocation in Mary, Mother of all Christians, writing that 
“[i]nstead of being a cause of division amongst us, Christian reflection on the role of the Virgin 
Mary should be a cause of rejoicing and a source of prayer.”1268 In certain biblical passages, we 
can find mention of Mary and implications that speak to Christians today. 
One such story from scripture is the threat from Herod and the subsequent flight into 
Egypt (Matthew 2:13-23).1269 Carl Daw points out the importance of looking at this passage in 
connection with the Magnificat’s call to put down the mighty and lift up the lowly. Here Mary 
thwarts Herod’s plan “by active avoidance rather than by confrontation . . . one way to weaken 
the mighty is to remove oneself from their area of influence.”1270 In this example we not only see 
Mary taking an active role in the Magnificat’s call, we also see her experiencing what it is like to 
be an exile in a foreign land: “Through her journey into a foreign land, Mary takes her place 
                                                 
1267
 Stanza three of “My soul proclaims with wonder,” #15 in Carl P. Daw, Jr., To Sing God’s Praise: 18 
Metrical Canticles (Carol Stream, IL: Hope Publishing Co., 1992). As mentioned in chapter 1, this study has 
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among the refugees of the world, deepening and enlarging her identification with the oppressed 
and voiceless.”1271 
Delores Dufner, O.S.B. (b. 1939) reflects on this aspect of Mary’s life in “Mary, first 
among believers.”1272 In the second stanza, Dufner writes how Mary’s experience as an exile 
helps her identify with those who are displaced just as she was: “Mary, first among the exiles, / 
Seeking refuge in the night, / You left home with spouse and Infant, / Fleeing Herod’s sword in 
fright. / Mother now of all the exiles, / Give them sleep without alarm; / Give them clothing, 
food, and shelter; / Keep them safe and free from harm.” Thurian also comments how Mary is 
not only “deeply touched by this tragedy [the killing of infants as ordered by Herod] from which 
she escapes” but in the process Mary herself becomes “an exile, a refugee.”1273 
Another biblical passage that could be used in Marian congregational songs is the scene 
at the foot of the Cross, particularly in the Gospel of John (John 19:25-27). Thurian describes 
how this passage shows that Mary is “the type of the Church and of every Christian who, 
persecuted or on the very edge of distress, believes and hopes against all hope.”1274 Mary’s 
sufferings at the Cross also allow her to participate in “the human sorrow of a woman who sees 
her only Son die” as well as “the spiritual grief of a believer who sees hope die.”1275  
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In stanza four of “Mary, first among believers” Dufner picks up on the theme of Mary’s 
suffering: “Mary, first among the suff’ring, / Standing bowed beneath the cross, / You knew all 
the pain and anguish / Of oppression, grief, and loss. / Mother now of all the suff’ring, / May we 
show Compassion’s face; / May the victims of injustice / Know, through us, God’s love and 
grace.”1276 Not only has Mary’s suffering led her to become the Mother of all those that suffer 
today, it also compels us to show compassion to those who are suffering, allowing God’s love 
and grace to shine through us. 
Both of these biblical passages have shown how stories from the Bible can still have 
implications for our present situations. This leads to the second quality that future Marian 
congregational songs should possess: the ability to speak to the problems of today. As seen 
throughout this chapter, many new paraphrases of the Magnificat do speak to the plight of the 
poor and oppressed in our world today. But what about other issues, such as the oppression of 
people based on their gender, sexual orientation, and gender identity? Thurian emphasizes the 
need to be relevant, saying that “we no longer have the right to produce theology which is 
irrelevant to contemporary needs.”1277 Liberation theologian Leonardo Boff, O.F.M. (b. 1938) 
speaks specifically to the need of theology to be relevant in issues of gender:   
Is it not a sign for Western culture that Pope John Paul I could state, in public audience, 
that while God is indeed our Father, God is our Mother even more? Theology, like any 
science or discipline, must examine the relevant themes of its time. . . . But it depends for 
its subject matter on culture, society, and historical situations. These, after all, are what 
challenge it, thereby imposing a direction on its reflections.1278 
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Boff goes on to say that because societal norms surrounding gender are changing, this leads to 
“an invitation to revitalize and recast traditional perspectives of faith on Mary. If theologians will 
not assume this task, who will?”1279 
 While a few theologians have assumed the task of exploring Mary in light of new 
thinking surrounding gender, sexual orientation, and gender identity, Marian congregational 
song—for the most part—has not taken up this task. This is a serious lacuna because while 
regular church goers might not be reading theologians such as Mary Daly or Patrick Cheng, they 
are singing congregational songs each week at their worship services and the songs that they sing 
need to reflect a wider range of theological thinking on these important issues.  
 Why are hymn writers not addressing these issues? One reason might be fear of the 
backlash that comes with having the courage to speak out on controversial topics. This is often 
the case with artists who challenge long-held beliefs surrounding gender and sexuality in 
religion. One example is lesbian Chicana artist Alma López (b. 1966) who challenged previous 
images of Our Lady of Guadalupe with Our Lady (1999). In her digital collage, López depicts 
the Virgin of Guadalupe wearing boxing gloves, “wreathed in [a bikini of] roses, held on high by 
a bare-breasted butterfly angel, and draped with a cloak engraved with symbols of the Aztec 
moon goddess, Coyolxauhqui.”1280 In defending Our Lady against those who protest her artwork, 
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López writes: “Who are these men to tell me what to think and how to relate to her [the Virgin of 
Guadalupe]?”1281 
 López’s work was displayed in the Museum of International Folk Art in Santa Fe, New 
Mexico, and because so many protested her work, there was discussion of Our Lady being 
removed from the exhibition.1282 She reflected on what it would mean if Our Lady was removed:  
If my work is removed, that means that I have no right to express myself as an artist and a 
woman. It means that there must be something wrong and sexually perverted with my 
female body. It means that it’s okay for men to look at our bodies as ugly. It means that 
as Chicanas we can only be sexualized or only be virgins. It means that only men can tell 
us how to look at La Virgen. It means that we cannot look upon La Virgen as an image of 
a strong woman like us.1283 
 
López had the courage to portray the Virgin of Guadalupe in a manner that reflected how she 
wanted Mary to be seen. She did this not only to show that Mary was a strong woman, but that 
all women are strong and beautiful. This was not how Mary had been portrayed in the past, 
however, and López felt that her depiction went against how men felt Mary should be portrayed. 
What López did was to show through artwork how she saw Mary and what Mary meant to her in 
her particular context as a lesbian Chicana. 
 Jaroslav Pelikan, as noted previously, said that “Christian art often anticipated the 
development of dogma.”1284 If Alma López can accent Mary’s prophetic speech through her 
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artwork, what reasons are there that Marian congregational song should not be able to do the 
same? Future Marian congregational song needs to be as courageous as López’s artwork as it 
speaks to and comes from voices that also struggle with issues of exclusion, violence, and 
oppression as a result of their gender, sexual orientation, and gender identity, for Mary is the 
Mother of all Christians.  
While we have touched upon some of the negative associations that have been tied to 
Mary in the past as well as ways in which Mary has been used as a weapon, it is important to 
also look at how these trends have continued after Vatican II, even up to the present. This leads 
us to the third quality that future Marian congregational songs should possess: the avoidance of 
past and present associations with Mary that are negative and oppressive. 
Riding the crest of the feminist movement, the ordination of women in the Anglican 
Communion in the 1970s, and the tone of openness and dialogue set by Vatican II, Roman 
Catholic women began to pose the possibility of women’s ordination in the Roman Catholic 
Church in the years following Vatican II. The door was quickly shut on this, however, by a letter 
from Paul VI in 1975 as well as the Sacred Congregation for the Doctrine of the Faith’s Inter 
Insigniores in 1976.1285 The document not only says that the Church “does not consider herself 
authorized to admit women to priestly ordination,” it also brings Mary into the picture, arguing 
that if Jesus was going to make any woman a priest, it would have been Mary: “Jesus did not 
entrust the apostolic charge to women. Even his Mother, who was so closely associated with the 
mystery of her Son, and whose incomparable role is emphasized by the Gospels of Luke and 
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John, was not invested with the apostolic ministry.”1286 These arguments were reiterated in John 
Paul II’s Ordinatio Sacerdotalis in 1994, saying that priestly ordination is “reserved to men 
alone,” as well as using the argument of Mary, yet again: 
Furthermore, the fact that the Blessed Virgin Mary, Mother of God and Mother of the 
Church, received neither the mission proper to the Apostles nor the ministerial priesthood 
clearly shows that the non-admission of women to priestly ordination cannot mean that 
women are of lesser dignity, nor can it be construed as discrimination against them. 
Rather, it is to be seen as the faithful observance of a plan to be ascribed to the wisdom of 
the Lord of the universe.1287 
 
In the previous chapters, it was shown how Mary was used as a weapon against the perceived 
evils and enemies of the Roman Catholic Church. Mary has also been upheld as a model that is 
oppressive to women. Here with the question of women’s ordination this trend continues, even 
after Vatican II. 
Mary continues to be used as a weapon against others as well. After the “conversion of 
Russia,” the Rosary became associated with abortion, with many protestors standing outside of 
abortion clinics in the United States “aggressively brandishing rosaries in women’s faces.”1288 
Even today, in the twenty-first century, Our Lady of La Salette is being invoked on the internet 
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against a researcher deemed to be a “homosexual propagandist” and the college she works for, 
which harbors this “radical homosexual activist.”1289 
While Barbara Pope points out that liberation theologians and feminists have tried to 
“redefine Mary’s role in the church,” it seems that most progressive Roman Catholics  
are at present more committed to redefining living women’s roles than to rehabilitating a 
symbol weighed down by a heritage of defensive conservatism and male projection. This 
article suggests that the old saying, “As Mary goes, so goes the Church,” should be 
reversed. Rather we have learned: “As the Church goes, so goes Mary.”1290 
 
Future Marian congregational song has the potential to lead the way in theology, as art has, in an 
attempt to shed both past and present negative associations with Mary as well as the use of Mary 
as a weapon against certain groups of people. By doing so, perhaps these future texts will lead to 
the return of Pope’s saying “[a]s Mary goes, so goes the Church.” 
 The fourth and final quality that future Marian congregational songs should possess is a 
move from the previous passive, spiritual understanding of Mary’s message in the Magnificat to 
an active turn towards actual works of social justice and love of neighbor. Duffy notes a shift 
after Vatican II from the Mary of John’s Gospel to the Mary of Luke’s Gospel. He writes how 
the “promises” made in the Magnificat would have been “spiritualized” in nineteenth-century 
Mariology (and arguably in Mariology up until Vatican II): 
Nineteenth-century Mariology usually spiritualized these promises: the enemies to be 
toppled were not earthly tyrants, they were heresies and errors, or personal sins. 
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Alternatively, the mighty on their thrones might be identified with the enemies of the 
Church (in the twentieth century, Soviet Communism,) and the Magnificat treated as a 
promise of the triumph of the institutional Church. The text was emphatically not read as 
having a bearing on social justice more generally, and in a Mariology which endorsed 
right-wing regimes so long as they were Catholic, the text could be recited by stony-faced 
generalissimos without a qualm. A re-reading of St Luke’s Gospel by liberation 
theologians has changed all that. The Christ of St Luke comes to “preach good news to 
the poor, to proclaim release to captives, liberty to the oppressed” (Luke 4:18), and they 
have insisted that this proclamation is not to be spiritualized into harmlessness. In this 
light, Mary’s song becomes a manifesto for the justice already erupting into the present 
world order, though its fulfilment will only be complete in the Kingdom, and Mary 
herself becomes a representative figure, a source of hope and strength for all who 
struggle for freedom from oppression.1291  
 
Duffy also makes an important point about how the Magnificat is used liturgically: 
“Because it is recited so often, daily in the divine office, it is a text whose implications often pass 
unnoticed. Its rhetoric is that of the world turned upside down—the hungry fed, the rich sent 
empty away, the kings dethroned, the poor and oppressed raised up.”1292 As seen in the List of 
the Thirty Most Commonly Found Marian Congregational Songs, the Magnificat chant in Latin 
ranks at number twelve, and this was most likely used during the Divine Office, particularly at 
Sunday Vespers.1293  
After Vatican II and SC, which described the liturgy as fount and summit,1294 the focus 
seems to have been on the Mass and reception of the Eucharist, and the laity’s participation in  
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the Liturgy of the Hours seems to have waned.1295 This most likely means that the Magnificat in 
English, which ranks at number seven, while often being placed in sections of hymnals devoted 
to Evening Prayer, is most likely being sung at a Mass, particularly Masses celebrated on Marian 
feasts. While in the years immediately after Vatican II the Magnificat may have been kept 
because it was biblical and because people were unsure about how to go writing new 
congregational songs about Mary that reflected their current context, the Magnificat seems to 
continue to thrive today, given the multiple settings in English found in this study.  
With the distinct possibility that the only time a normal Sunday morning (or Saturday 
evening) churchgoer would hear the Magnificat is in the context of the Eucharist, perhaps this 
context can be used to capitalize on the “unread vision” of the liturgical movement in the joining 
of liturgy and the issues of social justice that Duffy speaks to. Zimmerman not only calls for new 
Marian congregational songs, she also appeals for Marian devotion that leads “beyond individual 
piety and affective satisfaction to public witness to the gospel and to the social dimension of 
Christian life and prayer,” so that devotions not only “lead to and from the liturgy but also must 
bring us to and from care and concern for others.”1296 
In his discussion of the Magnificat, Thurian writes that  
[f]or the Virgin the signs of the mercy of the Lord are the putting down of the proud and 
the powerful and the exalting of those of low degree, the sending away empty of the rich, 
so that the hungry might be filled with good things. She could have enumerated other 
signs but these two are sufficient to reveal that the love of God takes a concrete human 
social form and is not simply an interior spiritual consolation.1297 
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Here we see Thurian moving away from “an interior spiritual consolation” to the active, exterior 
signs of exalting those of low degree and filling the hungry with good things. Black liberation 
theologian James Cone (b. 1938) similarly warns against spiritualizing the Cross in The Cross 
and the Lynching Tree.1298 Just as the Magnificat is a call to action to help the poor and the 
oppressed, the Cross is not simply for “contemplation and adoration”; rather, the Cross 
challenges us to take concrete action, or in the words of “Latin American liberation theologian 
Jon Sobrino . . . ‘to take the crucified down from the cross.’”1299 
Perhaps Mary, her Magnificat, and future Marian congregational song can lead us to turn 
towards, not away from, engagement with and commitment to practical attempts to order 
the ‘earthly and temporal city’. Mariology which pursued these insights would not end, as 
the earlier Mariology often did, in a despairing abandonment of the temporal order in 
favour of a pietistic quietism or, perhaps more commonly, in the endorsement of 
authoritarian ‘solutions’ to the disorders of a world conceived as hopelessly sunk in sin 
and unbelief.1300 
 
Perhaps in singing the Magnificat, the joining of the power of music from Culture Four, the 
“Artistic Culture,” with Culture One, the “Prophetic Culture,” which counts among its ranks such 
visionaries as Martin Luther King, Jr., will be the forces necessary to “shock us out of our 
complacency”1301 to help our sisters and brothers in need. Many of the hymn writers quoted in 
this chapter are not Roman Catholic.1302 Perhaps this is a sign that Mary—and her Magnificat—
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can truly be the “Promoter of Christian union” that Vatican II hoped for, leading all 
denominations to engage not only with each other, but with those in the world who most 
desperately need our compassion and love, leading us, in the words of the great civil rights leader 
and theologian Howard Thurman (1900–81) to be “apostles of sensitiveness” who in loving 
“make of one’s heart a swinging door.”1303 And the world is about to turn. 
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APPENDIX A 
 
 
List of the Thirty Most Commonly Found Marian Congregational Songs: 
The number of hymnals in which they appear and the percentage of hymnals in which they are 
found1304 
 
#1 At the Cross/By the Cross her station keeping/Stabat Mater dolorosa-83 (69.17%)1305 
#2 Hail, Holy Queen enthroned above/Salve Regina coelitum, O Maria!-71 (59.17%)1306 
#2 O sanctissima/O most holy one/Virgin full of grace-Latin/English-71 (59.17%)1307 
#3 Immaculate Mary-63 (52.50%)1308 
#4 Salve Regina, Mater misericordiae/Hail, Queen of Heaven-Latin/English chant  
both Simple Mode V and Solemn Mode I-59 (49.17%)1309 
#5 Ave maris stella/Hail, thou Star of Ocean (hymn form)-55 (45.83%)1310 
                                                 
1304
 80 total entries. 
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advocate.” While “Hail, Holy Queen enthroned above” is an English translation of the paraphrase “Salve Regina 
coelitum, O Maria!” which is also included in this entry, the author wanted to keep the chant and hymn forms 
separate, as with the other texts that appear in both chant and hymn form, so the chant “Salve Regina, mater 
misericordiae” has its own entry. See Higginson, Handbook for American Catholic Hymnals, 90. 
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 In Higginson’s entry for “O sanctissima” he includes multiple English translations: “O most holy one, 
O most lowly one”; “O most holy one . . . Loving Virgin”; “O most holy one, O most pitiful”; “O thou holiest, O 
thou lowliest”; and “O thou most holy one, pure and bright and lowly one.” See Higginson, Handbook for American 
Catholic Hymnals, 88. Also included is a newer translation under this entry, “Virgin full of grace.” 
 
1308
 This entry includes a few variations including: “Immaculate Mary, our hearts”; “Immaculate Mary, thy 
praises we sing”; and “Immaculate Mother, we come at thy call.” Higginson lists these all as revisions of 
“Immaculate Mary” so they have been included under one entry. See Higginson, Handbook for American Catholic 
Hymnals, 81-82. This also includes newer versions that include stanzas by Brian Foley. 
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 In Higginson’s entry for “Ave maris stella” he includes multiple English translations: “Bright Mother 
of Our Maker, Hail!”; “Gentle Star of Ocean, Portal of the sky”; “Hail, Ocean’s beauteous Star”; “Hail, thou 
  
320 
#6 Daily, daily sing to Mary/Omni die dic Mariae-54 (45.00%)1311 
#7 Magnificat (English)-51 (42.50%)1312 
#8 Be joyful Mary, heavenly Queen/Regina caeli, jubila-47 (39.17%)1313 
#8 Regina caeli/Queen of heaven-Latin/English chant Mode VI-47 (39.17%) 
#9 Hail, Queen of heaven, the ocean star-44 (36.67%) 
#10 Ave Maria/Hail Mary-Latin/English chant Mode I and offertory chant-43 (35.83%)  
#11 Sing of Mary, pure/meek and lowly-38 (31.67%) 
#12 Litany of the Blessed Virgin Mary/Litany of Loreto/Litaniae Lauretanae- 
Latin/English-35 (29.17%) 
#12 Magnificat anima mea-Latin chant-35 (29.17%) 
#13 The God whom earth, and sea, and sky/The Lord whom earth, and air, and sea- 
33 (27.50%) 
#14 Ave, Regina caelorum/Hail, Queen of heaven-Latin/English chant Mode VI-30  
(25.00%) 
#14 Memorare-30 (25.00%)1314 
#14 O purest of creatures-30 (25.00%) 
#15 Alma Redemptoris Mater/Loving Mother of the Redeemer-Latin/English chant  
(Simple and Solemn) Mode V-28 (23.33%) 
#15 Hail Virgin, dearest Mary-28 (23.33%) 
 
                                                                                                                                                             
resplendent Star”; “Hail thou (bright) Star of Ocean”; “Ocean Star, we greet thee”; “Star of Ocean, fairest”; and 
“Star of Ocean, lead us.” See Higginson, Handbook for American Catholic Hymnals, 75-76. 
 
1311
 For this entry, and for all entries in hymn form, if the same text was found with multiple hymn tunes in 
the same hymnal, it was counted once. The exception is for texts that have both a chant tune and hymn associated 
with it, such as “Ave maris stella” or “Ave Maria.” In these cases, the hymn forms and chant tunes were kept 
separate in order to track the use of Gregorian chant. 
 
1312
 This entry includes multiple translations and paraphrases of the Magnificat in English, including such 
composers as Alstott, Chepponis, Gelineau, Haas, Haugen, Hommerding, Joncas, Marier, Murray, Taizé, and 
Vermulst/Westendorf along with such paraphrases as “Canticle of the Turning” (Cooney); “Holy is His name” 
(Talbot); “Sing we a song of high revolt” (Kaan); and “Tell out my soul” (Dudley-Smith). If multiple versions of the 
Magnificat were found in one hymnal it was counted as one entry. The Latin and English were kept separate to track 
them because of the great variance in the English paraphrases. If the Latin and English were joined together, they 
would be found in 76 hymnals (63.33%) (following the criteria that multiple findings in one hymnal is one entry). 
 
1313
 In Higginson’s entry for “Regina coeli jubila,” he includes multiple English translations: “Be joyful 
Mary, Heavenly Queen”; “Rejoice, O Mary, Heavenly Queen . . . Gaude Maria”; “Rejoice, O Mary, . . . Now let 
thine eyes”; and “The clouds of night are passed away” (which I found as “The clouds of night have rolled away). 
See Higginson, Handbook for American Catholic Hymnals, 40-41. 
 
1314
 In Higginson’s entry for the “Memorare,” he includes multiple English translations and paraphrases in 
addition to the Latin: “Mary, mildest Queen, remember”; “O be thou mindful, Mother most tender”; “O Mary, my 
mother, most lovely, most mild”; “O Mary, my Mother so tender so true”;  “O Mary, my Mother, to thee do I flee”; 
“Queen of Heaven, pray remember”; “Queen of Mercy, loving Mother”; and “Remember, Holy Mary.” See 
Higginson, Handbook for American Catholic Hymnals, 84. 
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#15 Salve, Mater misericordiae/Hail, Mother of Mercy-Latin/English chant Mode V-28  
(23.33%) 
#16 Concordi laetitia/One in joyful songs of praise-Chant Mode VI-23 (19.17%)1315 
#16 I’ll sing a hymn to Mary/I’ll sing to thee, O Mary-23 (19.17%) 
#16 O turn to Jesus, Mother turn-23 (19.17%) 
#17 Mother Mary, at thine altar-22 (18.33%) 
#18 Holy Queen! we bend/come before thee-21 (17.50%) 
#18 On this day, O beautiful Mother-21 (17.50%) 
#18 This is the image of our Queen-21 (17.50%) 
#19 Ave Maria/Hail Mary (prayer text only; hymn form)-20 (16.67%) 
#19 Ave maris stella/Hail, Star of the Sea-Latin/English chant Mode I-20 (16.67%) 
#19 Mother dear, O pray for me-20 (16.67%) 
#19 Mother of mercy, day by day-20 (16.67%) 
#20 O quot undis lacrimarum/What a sea of tears and sorrow-19 (15.83%) 
#21 Sub tuum praesidium-18 (15.00%) 
#22 As the dewy shades of even-17 (14.17%) 
#22 Hail Mary: Gentle woman-17 (14.17%) 
#22 O gloriosa virginum/O glorious maid enthroned on high-17 (14.17%)1316 
#22 O Queen of the Holy Rosary-17 (14.17%)1317 
#23 O Mother blest, whom God bestows-16 (13.33%) 
#24 Look down, O Mother Mary-15 (12.50%) 
#24 Mother dearest, Mother fairest-15 (12.50%) 
#24 Sing, sing, ye angel bands-15 (12.50%) 
#25 Hail, Queen of the Heavens-14 (11.67%) 
#25 Like the dawning of the morning-14 (11.67%) 
#25 O Mother, I could weep for mirth-14 (11.67%) 
#25 ’Tis the month of our Mother-14 (11.67%) 
#26 Glorious Mother, from high heaven-13 (10.83%) 
#26 Holy Mary, Mother mild-13 (10.83%) 
#26 Whither thus in holy rapture-13 (10.83%) 
#27 Bring flowers of the fairest/rarest-12 (10.00%) 
#27 O heart of Mary, pure and fair, There is no stain in thee-12 (10.00%) 
#27 Raise your voices, vales and mountains-12 (10.00%) 
#27 Rose of the Cross, thou mystic flower-12 (10.00%) 
#27 What mortal tongue can sing thy/your praise-12 (10.00%) 
#28 Daughter of a mighty Father/Macula non est in te-11 (9.17%) 
#28 Inviolata/No stain in thee/Who can with thee compare-11 (9.17%) 
#28 Mary, the Dawn-11 (9.17%) 
                                                 
1315
 Other English translations of “Concordi laetitia” in Higginson include: “Sounds of joy have put to 
flight”; and “With voice of joy and gladness.” See Higginson, Handbook for American Catholic Hymnals, 77. 
 
1316
 This entry also includes R.A. Knox’s translation “Queen, on whose starry brow doth rest.” 
 
1317
 This entry also includes the textual variants “Our Lady of the Rosary” and “Queen of the Holy Rosary.” 
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#28 O Queen of heavenly/peerless majesty-11 (9.17%) 
#28 O vision bright! the land of light-11 (9.17%) 
#29 Fading, still fading, the last beam is shining-10 (8.33%) 
#29 Hail! all hail! great Queen of Heaven/sweet Notre Dame de Lourdes!-10 (8.33%) 
#29 Hear thy children, gentlest Mother-10 (8.33%) 
#29 O Mother, most afflicted-10 (8.33%) 
#29 Virgin wholly marvelous-10 (8.33%) 
#30 Ave Maria! thou Virgin and Mother-9 (7.50%) 
#30 Ave Sanctissima, we lift our souls to thee-9 (7.50%) 
#30 Behold, a Rose of Judah-9 (7.50%)1318 
#30 Bright Queen of Heaven, Virgin all/most fair-9 (7.50%) 
#30 Hail, full of grace and purity-9 (7.50%) 
#30 Hail, Virgin of Virgins, thy praises we sing-9 (7.50%) 
#30 Holy Mary, now we crown you-9 (7.50%) 
#30 It is the name of Mary-9 (7.50%) 
#30 Joy! Joy! the Mother comes-9 (7.50%) 
#30 Joy of my heart! O let me pay-9 (7.50%) 
#30 Maiden Mother, meek and mild-9 (7.50%) 
#30 Star of Jacob, ever beaming-9 (7.50%) 
#30 Star upon the ocean, Maria-9 (7.50%) 
#30 Virgin born, we bow before thee-9 (7.50%) 
#30 When evening shades are falling-9 (7.50%) 
 
 
                                                 
1318
 This is another translation of “Es ist ein’ Ros’ entsprungen” which also appears as “Sing of the twig 
that sprouted.” The author chose to include this translation and not the others, such as “Lo, how a rose e’er 
blooming,” because Mary is the focus of all three stanzas of this translation, unlike other translations where she is 
not the main focus of the text. 
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APPENDIX B 
 
 
A Representative Finding List in Current Hymnals for the Thirty Most Commonly Found Marian 
Congregational Songs 
 
#1 At the Cross/By the Cross her station keeping/Stabat Mater dolorosa-BB #118;  
WIV #4701319 
#2 Hail, Holy Queen enthroned above/Salve Regina coelitum, O Maria!-BB #203;  
WIV #883 
#2 O sanctissima/O most holy one/Virgin full of grace-Latin/English-BB #714; WIV #903 
#3 Immaculate Mary-BB #202; WIV #893 
#4 Salve Regina, Mater misericordiae/Hail, Queen of Heaven-Latin/English chant  
both Simple Mode V and Solemn Mode I-BB #708; WIV #882 
#5 Ave maris stella/Hail, thou Star of Ocean (hymn form)-SB (1918) (multiple-Latin and  
English); SG (multiple-Latin and English)1320 
#6 Daily, daily sing to Mary/Omni die dic Mariae-A #544; C #3131321 
#7 Magnificat (English)-BB (multiple); WIV (multiple) 
#8 Be joyful Mary, heavenly Queen/Regina caeli, jubila-BB #178; WIV #501 
#8 Regina caeli/Queen of heaven-Latin/English chant Mode VI-BB #167; WIV #519 
#9 Hail, Queen of heaven, the ocean star-A #539; C #315 
#10 Ave Maria/Hail Mary-Latin/English chant Mode I and offertory chant-BB #709;  
WIV #902  
#11 Sing of Mary, pure/meek and lowly-BB #715; WIV #444 
#12 Litany of the Blessed Virgin Mary/Litany of Loreto/Litaniae Lauretanae- 
Latin/English-SB (1918) #270; SG #214 
#12 Magnificat anima mea-Latin chant-SB (1918) #284 and #297; SG #216  
#13 The God whom earth, and sea, and sky/The Lord whom earth, and air, and sea- 
A #534; WIV #447 
#14 Ave, Regina caelorum/Hail, Queen of heaven-Latin/English chant Mode VI-A #538; C #327 
#14 Memorare-C #317 and #319; SG #85 
#14 O purest of creatures-SB (1918) #58; SG #79 
                                                 
1319
 BB is Breaking Bread with Readings (Portland, OR: OCP Publications, 2011). WIV is Dobbs-Mickus, 
ed., Worship—Fourth Edition. These two hymnals were not included in the 120 hymnals used for this study because 
they were published after 2010, but they represent two of the most recent hymnals from OCP and GIA. 
 
1320
 SB (1918) is the 1918 edition of St. Basil’s Hymnal available from Basilian Fathers, “St. Basil’s 
hymnal: an extensive collection of English and Latin hymns for church, school and home, arranged for feasts and 
seasons of the ecclesiastical year; Gregorian masses, vespers, motets for benediction, litanies, etc (1918),” Internet 
Archive, http://archive.org/details/stbasilshymnal00unknuoft (accessed April 2012). SG is the 1920 edition of The 
St. Gregory Hymnal available from Nicola A. Montani, “The St. Gregory Hymnal and Catholic Choir Book,” The 
Project Gutenberg EBook, http://www.gutenberg.org/ebooks/23673 (accessed April 2012). 
 
1321
 A is The Adoremus Society for the Renewal of the Sacred Liturgy, ed., The Adoremus Hymnal (1997). 
C is the McKenna, ed., The Collegeville Hymnal (1990).  
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#15 Alma Redemptoris Mater/Loving Mother of the Redeemer-Latin/English chant  
(Simple and Solemn) Mode V-A #537; C #325 
#15 Hail Virgin, dearest Mary-SB (1918) #63; SG #81 
#15 Salve, Mater misericordiae/Hail, Mother of Mercy-Latin/English chant Mode V-A #545;  
SG #209 
#16 Concordi laetitia/One in joyful songs of praise-Chant Mode VI-A #535; SG #197 
#16 I’ll sing a hymn to Mary/I’ll sing to thee, O Mary-CCH #105; SB (1918) #641322 
#16 O turn to Jesus, Mother turn-SB (1918) #143; SG #115 
#17 Mother Mary, at thine altar-CCH #99; SB (1918) #83 
#18 Holy Queen! we bend/come before thee-HFTEY #36; SB (1918) #561323 
#18 On this day, O beautiful Mother-BB #716; SB (1918) #114 
#18 This is the image of our Queen-SB (1918) #77; SG #82 
#19 Ave Maria/Hail Mary (prayer text only; hymn form)-AM #1; RUAS #1761324 
#19 Ave maris stella/Hail, Star of the Sea-Latin/English chant Mode I-A #533; SG #201a 
#19 Mother dear, O pray for me-BB #719; SB (1918) #79 
#19 Mother of mercy, day by day-SB (1918) #67; SG #77 
#20 O quot undis lacrimarum/What a sea of tears and sorrow-SB (1918) #162; SG #146 
#21 Sub tuum praesidium-BFW #661; SG #213b1325 
#22 As the dewy shades of even-CCH #219; SB (1918) #88 
#22 Hail Mary: Gentle woman-BB #707; G #8891326 
#22 O gloriosa virginum/O glorious maid enthroned on high-AM #104; PX #1011327 
#22 O Queen of the Holy Rosary-CCH #114; SB (1918) #91  
#23 O Mother blest, whom God bestows-CCH #263; SB (1918) #113 
#24 Look down, O Mother Mary-AM #107; CCH #98 
#24 Mother dearest, Mother fairest-BB #710; SB (1918) #92 
#24 Sing, sing, ye angel bands-CCH #111; SB (1918) #66 
                                                 
1322
 CCH is A. Edmonds Tozer, ed., Catholic Church Hymnal with Music (New York: J. Fischer & Bro., 
1933).  
 
1323
 HFTEY is Alphonsus Dress, ed., Hymns for the Ecclesiastical Year (New York: F. Pustet, 1908). This 
hymnal is available from Alphonsus Dress, “Hymns for the Ecclesiastical Year (1908),” Internet Archive, 
http://archive.org/details/hymnsforecclesi00dresgoog (accessed April 2012). 
 
1324
 AM is Joseph J. Pierron, The Ave Maria Hymnal: A Collection of Catholic Hymns and Tunes for 
Church Use (Milwaukee, WI: Bruce Publishing Co., 1929). RUAS is Rise Up and Sing: Young People’s Music 
Resource, 2nd ed. (Portland, OR: OCP Publications, 2000). 
 
1325
 BFW is Paul F. Ford, ed., By Flowing Waters: Chant for the Liturgy (A Collection of Unaccompanied 
Song for Assemblies, Cantors, and Choirs) (Collegeville, MN: Liturgical Press, 1999).  
 
1326
 G is Kelly Dobbs-Mickus et al., eds., Gather—Third Edition (Chicago, IL: GIA Publications, Inc., 
2011). This hymnal was not included in the 120 hymnals used for this study because it was published after 2010, but 
it represents the most recent version of GIA’s Gather Comprehensive series. 
 
1327
 PX is Pius Tenth School of Liturgical Music, ed., The Pius X Hymnal (1956). 
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#25 Hail, Queen of the Heavens-SB (1918) #90; TCS #1711328 
#25 Like the dawning of the morning-CCH #4; PX #158 
#25 O Mother, I could weep for mirth-CCH #113; SB (1918) #103 
#25 ’Tis the month of our Mother-HFTEY #41; SB (1918) #61 
#26 Glorious Mother, from high heaven-SB (1918) #65; SM #1141329 
#26 Holy Mary, Mother mild-SB (1918) #101; SCH #1021330 
#26 Whither thus in holy rapture-SB (1925) #96; SG #801331 
#27 Bring flowers of the fairest/rarest-SB (1918) #105; SCH #91 and #92 
#27 O heart of Mary, pure and fair, There is no stain in thee-DLS #80; SB #941332  
#27 Raise your voices, vales and mountains-SB #70; SG #90 
#27 Rose of the Cross, thou mystic flower-SB #109; SCH #78 
#27 What mortal tongue can sing thy/your praise-LP #121; SB #821333 
#28 Daughter of a mighty Father/Macula non est in te-DLS #76; SB #81  
#28 Inviolata/No stain in thee/Who can with thee compare-ACH #130; CH #2441334  
#28 Mary, the Dawn-A #541; C #329 
#28 O Queen of heavenly/peerless majesty-AM #97; NSB #1591335 
#28 O vision bright! the land of light-CCH #109; SB #116 
#29 Fading, still fading, the last beam is shining-DLS #72; SB # 87 
#29 Hail! all hail! great Queen of Heaven/sweet Notre Dame de Lourdes!-SB #118; SG #78 
#29 Hear thy children, gentlest Mother-CCH #211; SG #87 
#29 O Mother, most afflicted-SB #73; SG #91 
#29 Virgin wholly marvelous-PX #111; TCS #160 
#30 Ave Maria! thou Virgin and Mother-CCH #93; SCH #93 
#30 Ave Sanctissima, we lift our souls to thee-DLS #75; SB #80 
                                                 
1328
 TCS is Hurlbut, ed., A Treasury of Catholic Song (1915). 
 
1329
 SM is Kanne and Dox, eds., St. Mark’s Hymnal for Use in the Roman Catholic Church in the United 
States (1910). This hymnal is available from G.M. Kanne and Julia C. Dox, “St. Mark’s Hymnal for Use in the 
Roman Catholic Church in the United States (1910),” Internet Archive, 
http://archive.org/details/stmarkshymnalfo00doxgoog (accessed April 2012). 
 
1330
 SCH is Reilly, ed., The Standard Catholic Hymnal (1921). 
 
1331
 SB (1925) is Basilian Fathers, ed., St. Basil’s Hymnal: An Extensive Collection of English and Latin 
Hymns for Church, School, and Home. Arranged for Feasts and Seasons of the Ecclesiastical Year. Gregorian 
Masses, Vespers, Motets for Benedictions, Litanies, Etc., 35th ed. (Los Angeles, CA: C.F. Horan Co., Inc., 1925). 
 
1332
 DLS is Christian Brothers, ed., The De La Salle Hymnal for Catholic Schools and Choirs (New York: 
La Salle Bureau, 1913).  
 
1333
 LP is Sisters of Notre Dame (Cleveland), ed., Laudate Pueri! (1903). 
  
1334
 ACH is Marist Brothers, ed., American Catholic Hymnal (1921). CH is Kavanagh and McLaughlin, 
eds., Crown Hymnal Containing English and Latin Hymns, Masses, Litanies, Funeral, Holy Week, and Vesper 
Services, Morning and Evening Prayers, and Ordinary of the Mass with Explanatory Notes (1912). 
 
1335
 NSB is The Basilian Fathers, ed., The New St. Basil Hymnal (1958). 
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#30 Behold, a Rose of Judah-OPPS #175; P #1361336 
#30 Bright Queen of Heaven, Virgin all/most fair-AM #102; CH #84 
#30 Hail, full of grace and purity-CCH #119; SG #86 
#30 Hail, Virgin of Virgins, thy praises we sing-LP #105; SCH #97 
#30 Holy Mary, now we crown you-PMB (2004) #177; R #1131337 
#30 It is the name of Mary-ACH #153; SB #89 
#30 Joy! Joy! the Mother comes-ACH #134; SB #75 
#30 Joy of my heart! O let me pay-ACH #146; AM #109 
#30 Maiden Mother, meek and mild-CH #98; SCH #60a and #60b 
#30 Star of Jacob, ever beaming-SB (1925) #95; TCS #159 
#30 Star upon the ocean, Maria-PMB (2003) #527; R #2371338 
#30 Virgin born, we bow before thee-RS #527; WIV #4451339 
#30 When evening shades are falling-DLS #79; SB #86 
 
 
                                                 
1336
 OPPS is Our Parish Prays and Sings: A Service Book for Liturgical Worship with Official Texts, 
Hymns, Psalms and Paraliturgies (Collegeville, MN: Liturgical Press, 1965). P is Roesler, ed., Psallite (1918). 
 
1337
 PMB (1984) is Nicholas T. Freund, Betty Zins Reiber, and Jeanne H. Schmidt, eds., People’s Mass 
Book (Schiller Park, IL: World Library Publications, Inc., 1984). R is Freund and Reiber, eds., Rejoice (1989). 
 
1338
 PMB (2003) is The People’s Mass Book (Schiller Park, IL: World Library Publications/J. S. Paluch 
Company, Inc., 2003). 
 
1339
 RS is Batastini and Cymbala, eds., RitualSong (1996). 
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